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PREFACE TO THE FIRST EDITION 


This volume comprises the following works literally 
translated into English with explanatory comments: 

i. S’ri S’ankaracharya’s Dakshinamurli-Stolra. an 
ode to the Divine Self, with Sri Suresvaracharya’s expo¬ 
sition named Manasollasa’ "Brilliant play of thought.” 

ii. S’ri Suresvaracharya’s Pranava-Vartika treating 
of the contemplation of the Supreme Atman by means 
of the Pranava. 

iii. Dakshinamurti-Upanishad. 

S’ankaracharya’s immortal Hymn and the two works 

of Suresvaracharya herein comprised epitomise the 
whole Vedanta Doctrine as expounded by the two 
authors in their commentaries on the Upanishads, 
and form a good introduction to a study of the subject. 
As a terse expression of the fundamental truths of the 
Vedanta, the well-known Hymn of S’ankaracharya 
forms a suitable text upon which the student may 
meditate and thereby construct the whole doctrine for 
himself. The reader will also be struck with the catho¬ 
licity of the teaching, which is not addressed to any 
particular class of people nor contains any reference 
to distinctions of caste and religious order. While 
concisely stating the process by which the oneness 
of Self and the unreality of all else is established. 
Manasollasa is more original and telling than any 
of the later manuals which state the doctrine as derived 
from the expositions of the two eminent leaders of 
the Advaita-Vedanta school of thought. 

Very little need be said regarding the high position 
which S’ankaracharya holds among the teachers of 
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the Vedic Religion. Of Suresvaracharya, however, his 
immediate disciple and literary collaborator, ordinary 
students of Vedanta know less than they ought to, 
simply because his writings have long remained in¬ 
accessible to all but the very select few who entered 
the fourth order of sannyasa and were intellectually 
qualified to study the highly erudite exposition of 
philosophy and metaphysics. Suffice it to say that, 
according to all received accounts, the great aim of 
S ankaracharya’s missionary peregrinations was to 
secure the eminent mimamsaka’s allegiance to his 
own system of Vedanta. The nature of the work to 
which this disciple is said to have been detailed by 
the Teacher, and the masterly fashion in which he has 
done it, the work, namely, of elucidating systematis¬ 
ing, supplementing and even improving upon the great 
Master s teachings,—more than justifies the honourable 
position which tradition has unanimously accorded 
to him. He is, known as the Vartika-kara, author of 
elucidative commentary on the teachings of S’ankara- 
charya who is known as the Bhashyakara, author of 
original commentaries. “Vartika” is defined as follows: 
Uktanuktaduruktarthavyaktcikari tu vartikam. 

A vartika is that which clearly explains what has 
een said, what has been left unsaid, and what has 
been ill said.” Five works of the kind are attributed 
to Suresvaracharya, all of them having been recently 
published in India: 

(1) Manasollasa (Mysore).* 

(2) Pranava-vartika ( ” ) * 

f 1 S^ Nai&hkarmya-siddhi, a manual of Advaita doctrine 
(Bombay Sanskrit Series). 
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(4) An exposition of Sankaracharya’s commentary 
on the Taittiriya-Upanishad (Poona, A’nandasrama 
Series). 

(5) An exposition of Sankaracharya’s commentry 
on the Brihadaranyaka-Upanishad (Poona, A’nandas¬ 
rama Series). 

Suresvaracharya’s exposition of the Vedanta Doctrine 
is often very original and is throughout marked with 
such thoroughness, precision, and clearness that it 
forms a very valuable supplement to the teachings of 
the Upanishads; and its authority on all knotty points 
is acknowledged with due reverence and submission 
by all the Advaitic writers of later days. 

As an effective aid to a right understanding of the 
truths taught in the Vedanta, Sankaracharya’s Hymn 
as well as Sruti inculcates highest devotion to the Divine 
Being as the Guru of Gurus, and an equal devotion to 
one’s own immediate Guru who should be regarded 
as an incarnation of that Guru of Gurus. The Dak- 
shinamurti-Upanishad shows in what form Siva, the 
Guru of Gurus, should be imaged and devoutly wor¬ 
shipped in the heart by the neophyte who is about to 
engage in a contemplation of the truths taught in the 
hymn. The style of the Upanishad is in perfect keeping 
with the character of the Minor Upanishads described 
in my introduction to “the Minor Upanishads, Vol. I.” 

As Sures’varacharya’s Manasollasa refers to various 
philosophical systems of his day, I have thought it 
necessary to add an introduction to it treating briefly 
of the origin, methods, and fundamental tenets of the 
several systems referred to, so that the reader may have 
a comprehensive view of the whole range of Indian 
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philosophy, at whose summit, towering high above 
all, stands Vedanta, the pinnacle of Aryan thought. 

Mysore A. Mahadeva Sastri 

24th May 1899. 

PREFACE TO THE SECOND EDITION 

In this edition the Sanskrit texts of Manasollasa 
and Pranava-vartika have been added, while in the 
first edition the texts of Dakshinamurti-stotra and 
Dakshinamurti-Upanishad were alone given in the form 
of an appendix, separately from their translations. 
All the four texts are here embodied along with their 
English translations, for convenient reference. The 
text of the Manasollasa followed in the first Edition 
has been revised with the aid of the Mss. of the Adyar 
Library; and this has rendered necessary some changes 
in the text and the translation here and there. In other 
respects the second edition remains the same as the 
first. 

Adyar. A. MAHADEVA SASTRI. 

September 1919. 

PREFACE TO THE THIRD EDITION 

This great book was issued earlier by the well-known 
publishing House of VAVILLA under the title: Minor 
Upanishads Vol. I. Dakshinamurti Stotra is one of the 
great poems of the world, revealing Sri Sankaracharya 
the Poet and the Philosopher—a rare combination—at 
the highest altitude of his being. We deem it a privilege to 
issue this inspiring work as our second publication. 

Guru Purnima, Publisher 

July 20. 1978. 
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mTR0DUeTI0N 


w? q?i*n% hu ^ trot i 
^i%n §reb si^rcs^t srg Tc^ ra: \\ 

“ Whoso hath highest love for God, and for the 
Guru as for God, to that Mahatman, the truths 
here taught shine in full.” ( Svetasvatara-Upani- 
shad, VI., 23). These are the words with which 
the Upanishad concludes its teaching and with 
which Suresvaracharya, like many other teachers, 
closes his exposition of the Vedanta Doctrine. 
They form the key-note of the whole Vedic Reli¬ 
gion as of all other Religious systems based on 
Revelation. It behoves, therefore, the student of 
spiritual wisdom,—nay, it behoves every seeker 
after Truth,—to study and understand the principle 
enunciated in the passage quoted above. To this 
end we have first to determine what place Reve¬ 
lation occupies in a religious system and how it 
helps man to realise truth. The Veda which is 
composed of different parts embodying teachings 
suited to different classes of people is, even in the 
form in which we have it, one of the oldest, if not 
the oldest, Scriptures accepted by large masses of 
people, revealing truths derived from the most 
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trustworthy source, from God Himself. It may, 
therefore, be taken as the type of Revelation intend¬ 
ed to help the growth of man towards the attain¬ 
ment of his highest end. 

2. What is the highest end of man ? As to the 
ultimate end of man, a consensus of opinion can 
be obtained by a direct appeal to consciousness, 
though there may be found divergencies among 
writers on ethical philosophy as to the immediate 
end which man should place before himself in his 
conduct towards himself or in his conduct towards 
others. All are agreed that the one aim which 
man has in all his acts is to secure happiness for 
himself. The highest as well as the ultimate end 
of man must, therefore, be to attain to a conscious 
state of unalloyed happiness, which is to be eternal 
and unsurpassed. To have a clearer and more defi¬ 
nite idea of the highest end of man, it is necessary 
to compare him with other creatures in the universe 
and to mark the stage he has already reached in 
the march of progress towards the attainment of 
his highest end. The ancient Aryans have traced 
the evolutionary process in detail, and they fall in 
with the modern science as to the view that human 
form has been gradually evolved out of the animal. 
The evolutionary process which went on through 

the three lower kingdoms of nature below man,_ 

not to speak of the still earlier stages of evolution 
referred to in the Upanishads, in the Puranas, and 
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in the orthodox systems of philosophy,—was con¬ 
cerned mainly with the perfecting of form, of the 
material vehicle used by Spirit, the Divine Consci¬ 
ousness, in Its evolution towards perfect self-reali¬ 
sation. The main purpose of this evolution is to 
so perfect the form as to make it a proper medium 
for the Divine Being dwelling within every crea¬ 
ture to fully express Himself in all His aspects as 
Consciousness, Will, and Bliss. In the mineral 
kingdom, the physical form, which in the earlier 
kingdoms was more or less unstable, has attained 
to the highest degree of development in point of 
persistency under varying conditions ; and in the 
vegetable kingdom, it becomes pliable to the action 
of vital force in the form of organic growth, with¬ 
out at the same time losing the persistency it has 
already gained in the mineral kingdom. The evolu¬ 
tion of form in the animal kingdom adds to its 
persistency and improved capacity for organic 
growth a well-defined capacity for a life of sensa¬ 
tion, all organs of sensation and activity being 
developed to a marked degree. In man, form is 
still further developed so as to constitute a fitting 
instrument for the carrying on of the process of 
thinking. By the time that the evolution of human 
form has, after passing through a long transition 
period, reached that stage at which it no longer 
admits of any appreciable further development, 
what we call mind begins to show signs of its 
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existence by way of perceiving objects, connecting 
them together, comparing and contrasting them 
w, th one another,—processes which constitute the 
germs of the thinking faculty. To explain : Ani- 
m a)s, in common with man, possess a life of sensa¬ 
tion, their sense-organs equally receiving and 
responding to impacts from external objects ; but 
they, evidently seem to lack the power of connect¬ 
ing the various impressions together into a single 
„ composite whole ; t.e., they seem to have no facul¬ 
ty of perception. They receive impressions through 
the sense-organs from without; and these impres¬ 
sions affect in their turn the prana or vital princi¬ 
ple wherein they abide. In response to the 
impresssions received through the sense-organs, 
prana gushes out through one or more organs of 
activity in the body ; and, as a result, the sense- 
organs are brought in contact with more objects. 
In the animal, the sensory and motor forms of 
vital energy thus act and react upon each other, 
each contributing to the growth of the other. But 
this reciprocal action and reaction of the sensory 
and the motor organs on the growth of each other 
as a result of receiving impacts from the external 
world can in no way correspond to the purely 
internal faculty of perception and conception con¬ 
stituting the germs of that faculty of thinking 
which forms a distinguishing feature of hu man 
beings Thus, man is distinguished from lower 
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animals by the possession of this facuity of per¬ 
ception and thought. It is in him that we find 
Atman,—the one Existence and Consciousness 
present in all kingdoms of nature alike,—manifest¬ 
ing Himself in every act of consciousness as “ I, ” 
as the Individual Ego, persisting through various 
sensations, each of which comes into being for a 
moment and then disappears. It is this self-con¬ 
scious Individual Ego who, abiding one and the 
same through all the various sensations, receives 
them all and connects them together, converting- 
them into notions of substances and attributes, 
comparing and contrasting them with one another, 
taking note of their mutual relations, deducing 
laws, and carrying on the elaborate process of 
reasoning. Part passu with this development of 
thinking faculty goes on the development of will, 
freedom of will progressing with thought and 
knowledge. It is, therefore, evident that the ulti¬ 
mate end of every human being should be to 
develop thought and will, by proper exercise 
through his form, to the highest stage of perfec¬ 
tion ; to attain to a full knowledge of the whole 
universe; to develop the self-consciousness and 
will of the Ego till he realises his unity with the 
Universal Ego, with the Divine Being possessed 
of all-embracing knowledge and love as well as 
an absolutely free will unswayed by passion, all 
bending before His adamantine will, the whole 
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universe subservient to Him as a pliable instrument 
in His hands;—seeing himself everywhere and 
none else anywhere, endued with Bliss infinite and 
unalloyed, transcending all limitations of time and 
space. Such, briefly, is the end which man has to 
attain, and which, of course, is worth attaining. 

3. Now, if we compare man just emerging 
from a state of nature and in whom manas just 
begins to function, with a man who belongs to one 
of the most civilized races now inhabiting the 
globe, the difference in mental development will be 
found strikingly great, so great indeed that, but 
for the similarity in the structure of the body, they 
may belong to two different species altogether. 
The rate of progress in this line of evolution seems 
to be very slow. The various faculties which go 
to form the main stock of innate capacities of a 
civilized man have been developed slowly one 
after another in successive races. It takes, indeed, 
a very very long time for a faculty to develop from 
its germinal stage even to that stage of perfection 
which it has reached in man at present. In fact 
we are told that this mental development has gone 
on concurrently with the racial development for 
ages and ages. Though each race has a develop¬ 
ment of its own as a whole, yet any given race is 
made up of individuals whose progress varies very 
widely between two po i n ts. Considering 

the little progress made by an individual Ego in a 
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savage or a half-savage tribe by way of acquiring 
a new faculty or even a further development, to 
any appreciable extent, of an already existing 
faculty,—as distinguished from the matter com¬ 
prehended by that faculty,—one finds it hard to 
believe that all the faculties that an Ego, taking 
birth in a family of the most civilised race, mani¬ 
fests on attaining to a certain age have been deve¬ 
loped in a few past incarnations just preceding the 
present, and much less so in the present birth 
alone. Moreover, the different stages of progress 
in mental and moral development reached by 
different individuals, as well as the different rates 
of progress made by different individuals placed 
under the same circumstances, point, beyond all 
reasonable doubt, to the fact of each individual 
Ego having an evolution of his own which has 
been going on through many lives in the past, 
bringing with him into each birth faculties already 
developed to a certain stage and ready to pace a 
few more steps forward in that incarnation. It 
may even be noted that, in the early years of any 
particular birth, the individual man rapidly goes 
through the whole process of past human evolu¬ 
tion till that point of progress is reached whence 
he has to continue the slow process of further 
development. 

4. When the Ego has reached a certain stage 
of growth, no further advance can be effected 
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without an external guide. Even the progress that 
has already been made has not been made without 
the guide of Higher Intelligent Beings, though, 
indeed, this aid has been rendered independently 
of the will and choice of the individuals concerned. 
On attaining to a certain stage of intellectual deve- 
opment, each individual Ego has to consciously 
choose and act for himself. He should no longer 
content himself with the limited scope of his will 
and knowledge if he would ever rise above the 
P esent level where he is a slave to the surround- 
*ng circumstances, entirely guided and acted on by 
^ u- 01 ’ a state w h*ch is quite contrary to that 
which he wishes to attain, to the state of unity 
with the very Divine Being who knows all and 
guides and shapes the whole universe according to 
Is will, His will being the law according to 
ich the universe has to evolve. Having this 
gran aim in view, he should develop faculties 
" ere by the sphere of his knowledge and experi- 
ence may be extended so that he may know the 
right from the wrong, the good from the evil, and 
consciously follow the right and the good while 
consciously avoiding the wrong and the evil. In 
s ort, e should be able to know what is absolute¬ 
ly right; and, rising above all human motives of 
action, his will should be as free to act in the right 

for^Re n ° f the DiVine Being - Now is the time 
for Revelation to teach to man its first lessons. It 
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is the Guru or His voice as the Sruti (Revelation) 
that teaches man about the existence of an immor¬ 
tal Ego who is conscious of everything that goes 
on around him. It shows what man should do if 
he wishes to secure a happy life after death. To 
this end various rules of moral conduct are laid 
down and an elaborate process of ceremonial pres¬ 
cribed, which being duly observed, man lives a 
happy life after death in the region of svarga, 
quite beyond the reach of misery which man here 
on earth is put to. A knowledge of the immortality 
of the Ego and of the means of securing bliss in a 
future world cannot be acquired by the mere un¬ 
aided intellect of man. T. he past conscious ex¬ 
perience is not enough even to make him suspect 
the existence of a disembodied Ego; much less can 
it convince him of his reality and enable him to 
discover the means whereby to secure unearthly 
happiness in a world altogether beyond his compre¬ 
hension. 

5. To realise the Vedic. teaching on this subject 
and to act upon it, man must have an unbounded 
faith in the Veda. To have an unbounded faith 
in the Veda is to have an unbounded faith in 
the Guru who gives voice to the teaching which 
takes the form of the Veda. ‘Veda’ literally 
means ‘ wisdom ’; and the sacred word we now 
call Veda derives its sanctity and authority from 
the fact that it emdodies wisdom taught by the 
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Divine Merciful Teachers for the guidance of man 
in his onward march of spiritual progress. These 
wise and disinterested Teachers who hold a Divine 
commission as spiritual instructors of the growing 
humanity can give utterance to nothing but truth. 
A true conception, therefore, of the lofty nature 
and the high functions of a spiritual Teacher will 
necessarily end in an utmost reverence and exalted 
love for Him, without which none can fully realise 
the truths taught by Him. To perceive a truth as 
fully as the Guru does, one should look at it from 
as many standpoints as the Teacher does ; that is 
to say, the disciple’s mind must be en rapport 
with that of the Teacher. A complete resignation 
on the part of the disciple to the will of the Teacher 
and an unbounded love for Him, a feeling of 
Bhakti or devout love to the Teacher, cannot but 
serve to remove the barrier which arrests the 
flow of wisdom from the Teacher to the disciple. 
Once the barrier is removed they come so 
close together that the truths which are stored 
up in the Teacher’s mind will flow, as it were, 
in a continuous stream to the mind of the 
disciple through the conduit of complete sym¬ 
pathy opened by love. It is with such feelings 
of devotion and love that the disciple should 
approach the Guru. It may not be that the 
typical Guru, the Teacher who originally deli¬ 
vered teaching, is always present in the physical 
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body before the student’s eyes. Still, when one 
wishes to learn anything from the accredited record 
of His teaching, one must image the true typical 
Guru and revere Him in the heart. The student 
should always devoutly turn his heart in an ardent 
and devout love towards the Great Personage that 
realised the truth and gave it out for the benefit 
of those who cared to avail themselves of it. 
What is generally called Revelation is a record of 
such teachings. Very often the truth thus taught 
is not recorded in a tangible form, it being handed 
down from generation to generation by mere word 
of mouth. The teachings, rather the traditions, 
thus handed down become mutilated and corrupt 
in the course of long ages and stand in need of 
interpretation by others who, having got an insight 
into the truth, can supply omissions and sift the 
genuine teaching from the accumulated accretions 
of ages. These disinterested visible custodians of 
the records and their interpreters, who are, as it 
were, the representatives of the Teacher or Teachers 
who gave voice to the truths preserved in the form 
in which they have come to us, should also be 
revered and loved as teachers in proportion as 
they approach the typical Guru in point of wisdom 
and moral excellence. But a thorough realisation 
of the nature and position of the typical Teacher 
united with an abiding devotion of love towards 
Him is necessary if the disciple would avoid the 
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many pitfalls of errors that beset him all through 
t e line of his spiritual progress. 

6. The truths recorded in the Veda are intended 
as a help to man’s onward progress. Knowledge 
obtained by the mind elaborating upon the materials 
supplied by the sense-organs of the body coming 
n contact with external objects can never lead the 
, ai ° f ' le Physical body to look for a world 

oeyond the sphere of the senses, or to think of 
imself, his real Self, his true Ego,-as an entity 
not dying with the body. It is the Veda that tells 

, ^ * lere ' s a wor ld beyond the visible earth ; 

man, after the body dies, continues to live in 
other regions subject to pleasure and pain. Laying 

whTch TliT ° h l “"reaT a " d f alki "* the path 

regions after death tJvedr" reacl \ hap P y 
ranee of „ . ’ ,he v <=da serves to widen the 

ange of s . experience and knowledge. The 
appness thus secured the life aftjdeath * 

alive on earthTthe ‘d ‘ h# . eff ° rt mada » hil ‘ 

the Veda, just as it is down'h" P °' n ‘ ed ° Ut by 

™ n ' S *■“"* *™ Proportion To 

n/an happi — - is entitled to,' 
body, jus, as su * ' as in a 

his Ego live! alternately man, rather 

o' on earth and the world or worlds 
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beyond, experiencing pleasure and pain, and thus 
gaining the knowledge which enables the Ego to 
distinguish right from wrong, good from evil. 
This power of discrimination manifests itself as 
conscience sitting in judgment over man’s conduct 
in daily life and warning him against many 
possible dangers of evil conduct. 

7. When the Ego has enjoyed all the pleasures 
afforded by the earth and the worlds beyond which 
he has been traversing all through, a sort of sati¬ 
ation is at length produced. Then man no longer 
feels attracted by the prospects of pleasure enjoy¬ 
able in this world or in the worlds beyond; nor 
does he indulge, with the same zest as before, 
in the pleasures which come to him of their own 
accord. He then realises the Vedic teaching that 
all the temporal pleasures, celestial as well as 
earthly, which,, as having been brought into 
existence by human effort, cannot form the 
inherent nature of the Ego, are comparatively 
short-lived. He further sees that through all the 
varying enjoyments of pleasure interspersed with 
moments of suffering, he himself—his soul or Ego, 
—remains ever the same, without undergoing any 
change. This leads him to more than suspect 
that the Ego is an entity distinct from the 
pleasures and pains, distinct from the body, and 
the organs, as distinct from them as from the 
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external objects of pleasure. While feeling thus, 
man finds himself unable to get away from the 
body and the sense-organs which subject him 
to suffering: which are a constant source of suffer¬ 
ing interspersed no doubt with a few moments of 
p ~asure. In the state of helplessness, man yearns 
for more help. Then the Teacher, or His voice 
in the shape of the Veda, comes to man’s help. 
He is now distinctly taught that the soul is quite 
istinct from the body and the sense-organs, and 
that it is possible for man to release himsef from 
the thraldom to which he is now subjected. As a 
first step on the path to this goal, the disciple is 
enjoined to discharge all the duties allotted to his 
station in life, to observe the whole daily routine 
of life which he feels himself bound to go through 
as belonging to a particular caste and a particular 
religious order,—as perfectly and cheerfully as 
possi e, eaving aside all self-interest in the work, 
with the sole purpose of obeying the command of 
t e Teacher or God whom he adores and loves so 
much so that His pleasure constitutes, for the time 
being, the main end in view in all his actions. 

r ^ When some progress has been made in this 
fine of devotion, the disciple’s conception of the 
universe in aH ns extent and variety is enlarged 
by the Teacher giving him in outline the constitu- 
tion o the system of the worlds to which he 
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belongs, and gradually leading the disciple to 
have a tolerable view of the whole universe of 
which that system forms a part. The disciple is 
then taken through a course of contemplation 
which developes his power of concentration and 
makes him realise in some detail the nature of the 
universe in which he plays his part. All this 
course is necessary to purify the heart and to 
strengthen the intellect, so that the disciple may 
be morally and intellectually prepared to receive 
instruction in the grand truths as to the essential 
nature of man’s True Ego, or Atman, and the 
ultimate goal he has to reach. 

9. Now, the Teacher, or the Upanishad which 
is the verbal expression of His teaching to be 
given at this stage, teaches as follows: Atman, i.e., 
the true Self of man, is eternal, ever pure in His 
essential nature, not subject in Himself to birth 
and death, or to pain and pleasure. His essential 
nature is Consciousness and Bliss. He is the One 
Existence whence all creatures come into being ; 
wherein they live, move and have their being; 
and whither they will all return at the time of 
dissolution. The Ego in man is one with the 
Universal Ego; Jiva and Isvara, are one. The 
ultimate end of man consists in realising this 
unity of Jiva and Isvara, in realising that Atman 
is one in all. Man cannot get out of the earthly 
life of alternate pleasure and pain for good and 
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attain to a state of eternal conscious bliss, till he 
intuitively realises that he is not the wretched 
miserable soul of the world with a limited 
knowledge and bliss; that, on the other hand, he is 
one with Isvara, with the Universal Ego, perfect 
in knowledge and bliss which are in themselves 
eternal and never obscured. 

10. When the disciple is taught this grand 
truth, there naturally arises a doubt as to how 
this can be. The Upanishad as well as the 
1 eacher points out the line of argument by which 
the disciple may form a fair intellectual con¬ 
ception of it. But a mere intellectual assent to 
the truth of the proposition does not amount to 
that realisation which consists in the individual 
Ego feeling and acting as if he is one with the 
Universal Ego, with Isvara himself. To this end 
man must intently dwell in thought on the Divine 
Being, the universal Ego, while regarding himself 
and Isvara and the spritual Teacher as the one 
Atman; loving the atman, the Divine Self, above 
all, as his own very Self, casting away the limited 
self as something non-existent, keeping away from 
the mind all alien thoughts, being completely 
immersed in Him as both the end and the means 
in one. Gradually the light of the Divine Sun 
sheds its lustre upon the ever-expanding and 
purifying manas, by which the soul sees better in the 
light of the omniscient wisdom of Isvara. The 
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ever-increasing knowledge of the real truth only 
heightens his love and devotion to Isvara. By 
thus constantly dwelling on the Divine Self in 
loving meditation, the mind is purged of all its 
dross and becomes perfectly pure. When the 
Buddhi becomes completely serene, Isvara, the 
Divine Self, is reflected in it as He is, and then 
Jiva becomes one with Isvara, the Buddhi being 
absorbed in His all-illumining and all-absorbing 
Light. Then he has reached the goal of the path ; 
he has been liberated ; he has attained nirvana, 
the supreme self-conscious Bliss. 

11. One cannot reach the sumtnum botium 
indicated above without attaining perfection in 
knowledge and devotion. Both the intellect and 
the heart must be equally expanded and perfected 
before a thorough intuitive realisation of one's own 
True Self can be attained. They must in short 
combine into unity in the Self. At any particular 
stage of spiritual progress of man, his intellect and 
heart may be found to have not reached the same 
stage of progress. Some are more devotional than 
intellectual, some more intellectual than devotional. 
But neither of them can be developed very far 
without the aid of the other or without stimulating 
that other to further development. An intense 
devotion to the Divine Being or to the Teacher 
however vaguely imaged will not fail to lead the 
intellect to see more clearly the nature of man in 
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his relation to the Divine Being and the universe. 
Again a better and truer conception of the nature 
and position of the Teacher or of the Divine Being 
gives a better shape to the idea of the Divinity and 
makes devotion more and more definite and intense. 
Thus acting and reacting upon each other, know¬ 
ledge and devotion attain perfection till they unite 
into one in Atman,—a unity which is beyond the 
power of all words to express and beyond the 
power of all thought to conceive. 

12. It has been seen that, as a first step to the 
ultimate goal man should have a fair intellectual 
conception of himself and the universe around, as 
also of his relation to the universe and other beings 
therein. Evidently man is destined to ascend 
some day to the level of the Omniscient Lord, 
since, in every man who has risen above the mere 
animal life of sensation and reached a certain stage 
of intellectual development, there is an inherent 
desire to look at the nature around and try to find 
the mutual relations of things therein and his own 
place among them. Curiously enough, at every 
stage of the enquiry he finds something yet to 
know and eagerly looks for some guidance, come 
whence it may. Sometimes the requisite help comes 
in the form of a suggestion from within, taking the 
shape of a hypothesis, for which there seems to be 
no sufficient foundation in the former experience. 
More rarely, and at long intervals, it comes to him 
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in the form of a revelation, as the voice of a teacher 
preaching transcendental truths which are some¬ 
what above his immediate comprehension, and 
which clearly to understand he has to intensely 
strain all his intellectual powers. In trying to 
grasp the truth, he gels a more comprehensive 
view of the universe. Such is the gradual, slow 
but sure, growth of intellect stimulated at every 
step by doubts and failures which are in their turn 
followed by slight but encouraging glimpses of 
truth. This gradual progress has been going on 
for ages, and traces of the long course of enquiry 
ls in the history of every nation. The Indian 
literature now extant bears ample testimony to the 
assiduity with which the intelfectual enquiry has 
been carried on under varying conditions. The 
systems of philosophy to which the Indian mind 
has given birth range from the ultra-materialistic 
system of a Charvaka to the most sublime ultra¬ 
spiritual system of the Vedanta. It must, how- 
ever » be borne in mind that all these apparently 
most divergent systems of thought are necessary 
steps through which the intellect of man must pass 
and has passed, marking as they do the various 
stages of man’s intellectual development. The 
various systems have been intended as the train- 
,n g ground for the varying intellects of man, one 
system leading to another, each man honestly 
faking to that system of thought which appeals to 
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him most, as best suited to the grain of his mind, 
as the system which to him appears to embody 
rules of conduct based on a most rational basis. 
When the different systems are viewed in this 
light, when the value of even the most materialis¬ 
tic philosophy of a Charvaka is recognised as per¬ 
force gradually in the course of enquiry leading 
the intellect to a less materialistic and more spiri¬ 
tual system, the intellect finding no rest till it 
lands upon the most convicting truth, it becomes 
easy to understand what the author of the Purana 
means when he speaks of the different systems of 
faith in the following terms : 

Listen with faith, O sages, to what I say as to the 
truth of the various paths. Vedas, Dharmasastras, Purana, 
Bharata, Vedangas and minor Vedas ; Kamika and other 
agamas ; Kapala and Lakula in all their variety ; the Pasu- 
pata, Soma, Bhairava and other agamas with their hundred 
varieties : Vaishnava and Brahma agamas ; the agamas of 
the Buddhas and the Arhats ; Lokayata, and the Tarka- 
sastras in all their vastness; the profound Mimamsa, as 
also Sankhya and Yoga ; all these and many more Sastras, 
the Omniscient Divine Being has made in brief. It is 
only by the Grace of Rudra that Devas like Brahma 
and Vishnu, Siddhas, Vidyadharas, Yakshas, Rakshasas, 
Munis and men make the Sastras again, in brief or in 
extenso. The wise say that each of these sastras is 
intended for a particular class according to the indi¬ 
vidual qualification, not all for one. These paths are 
not to be rudely handled by the learned subjecting 
them to rigorous unrelenting logic. As all streams 
ultimately empty themselves into the ocean, so all these 
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paths ultimately lead to the Mahesvara Himself. Wor¬ 
shipped in what form soever by people as ordained in their 
respective scriptures. He assumes that form and takes the 
devotee on to the next higher step, By His Grace man 
attains to superior paths. The Divine Being worshipped in 
the form in which He is represented in these paths takes 
the devotee step by step onward to the path of the Veda. 
The form which the Divine Being assumes in the path of 
the Veda is the immediate cause of salvation. Even there 
the form of the Divine Being as represented by the ritua¬ 
listic portion of the Veda only stimulates a longing for 
knowledge ; while, worshipped in the form presented in the 
theosophical portion He leads the devotee to moks la 
through wisdom. 

* 4 As the highest salvation is only of one kind, the know¬ 
ledge which leads to it must be of one kind and of one kind 
only. The Vedanta treats of Sankara as the non- ua 
Atman. No other path treats of Him directly as the 
Vedanta does. Therefore knowledge produced by the Veda 
is alone wisdom. Knowledge obtained by other means is 
avidya. unwisdom. The other paths cannot themselves ead 
to moksha; they are serviceable only as lead mg to it 
through the intervening steps. Mahadeva, as known by the 
Vedanta directly gives moksha ; as known and worshipped 
in the other paths He leads to moksha by gradually tak.ng 
the soul on to the direct path. Wherefore he who treads 
the path of the Vedanta should not change .tfor any other^ 
To SL who tread the path of the Veda, nothmgjs hard 
to attain. There alone lie the supreme mukti and other 

en ;.r b :r.t n dL r » t «. 

individuals for whom they are specially mtended_ When¬ 
ever other paths are opposed to the Vedanta mdte.r theo¬ 
ries as to the nature of Isvara, as to the cause of bondage. 
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as to the cause of the Universe, as to mukti, and as to what 
constitutes wisdom, and so on, those theories, to be sure, 
have been furnished in accordance with the prevailing 
desires of the ignorant whose minds are darkened by the 
mighty delusion : not because they are absolutely true in 
themselves, but because they serve, by holding out some 
egitimate pleasures to ultimately bring them round to the 
right path when their sins have been washed away in the 
waters of the more or less pure morality therein inculcated. 
As man allures an erratic cow by holding out grass, so does 
Mahesvara first hold out some pleasure and then gives 
supreme wisdom as the mind becomes perfected. 


Thus these paths, laid out as they are by Siva, are al! 
of them true and serviceable. How can Siva be a deceiver ? 
He is supremely merciful, omniscient, and altogether stain- 
ess. Yet of all the paths, the path of the Veda is the best 
as conducing to all good.” (S hand a-Parana Suta-Sam- 
t a t Yajna-Vaibhava-Khanda, 22 nd adhyaya ). 


is unique attitude of the Purana towards the 
several antagonistic systems of religion and 
P i osophy only gives expression to the consci¬ 
ousness of the fact that mankind, made up as it 
is of different individuals who have reached 
i erent stages of intellectual and moral pro¬ 
gress, cannot all think to order, in one and the 
same way, in their honest attempt to understand 
t eir position in the universe and to find the 
standard which they should follow in all their acts 
wt a view to attaining the highest goal which they 
think ,t worth their while to strive for. Though 
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as a race the major portion of mankind has reached 
a certain stage of development, the progress made 
by different individuals composing the race—or 
even a nation which forms a component part of the 
race—varies between very wide limits, so that all 
the.different systems of philosophy and religion 
find their adherents in a race or a nation at any 
one particular period of its development. In the 
Aryan race these systems seem to have prevailed 
in some form or other ever since the beginning of 
history, and there are, no doubt, at the present 
moment, thinkers of no mean order whose i n ^ 
lectual sympathies incline to the ultra-materialistic 
system of Charvaka or to some other system lying ' 
between that and the most spiritual system of 
Vedanta, so that any attempt at tracing an his¬ 
torical order of the origin and development of the 
different systems of philosophy may not pro\e 
quite so fruitful. In tracing, however, the psycho¬ 
logical order of intellectual development as repre¬ 
sented by the Indian systems of philosophy which 
correspond to the several stages thereof, those sys¬ 
tems may perhaps range themselves in an order 
which may roughly correspond to the original his- 
torical order of their development. 

13. As has been shown above, when there arises 
a necessity to widen man’s experience beyond the 
limited range of the senses, the necessity 
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expresses itself as a yearning on the part of man 
for pleasures more durable and intense than the 
earth can afford, or than his limited vision can 
suggest resources for ; and then he is furnished, 
under Divine Dispensation, with a code of ethics 
and ritual by Teachers who are detailed to the 
work by the Divine Providence. By duly acting 
up to it, he attains to unearthly pleasures hereafter. 
Under the immediate guidance of the Divine Tea¬ 
chers, or the Divine King-sages, the people follow 
the law with unbounded faith. But when these 
Divine Guides give up the role of direct Instruc¬ 
tors with a view to strengthen human intellect by 
stimulating in it a spirit of independent enquiry 
and thought on the materials of thought thus sup¬ 
plied, i.e., when there is no visible Divine Perso¬ 
nage in the person of a Manu or an Ikshvaku, to 
whom an appeal can be made by those whose faith 
m things invisible is shaken the least by any circum¬ 
stance whatsoever, all but those few who find some 
reason to adhere to the received teachings as to the 
unseen world turn to their ordinary experience 
or guidance. In course of time a thorough re¬ 
action is produced in their minds against that un¬ 
questioning faith of the orthodox which culminates 
in a stupendous system of priestcraft and an al¬ 
most meaningless ritualism born of ignorance and 
selfishness gathering themselves round the pure 
central core of a scientific ritual. This strong re- 
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actionary spirit runs so much against the orthodox 
system that it accepts nothing as true except what 
the senses reveal, not even the recorded truths 
commonly accepted as Revelation and which form 
the basis of orthodox belief. It places no trust 
even in matters of inference. Thus the conclusion 
is inevitable that nothing is left behind after death ; 
that there can be no life after death for which one 
should prepare while still alive here on earth. The 
result is an extreme materialistic sensualism or a 
low form of utilitarianism forming the rule of con¬ 
duct. This system of thought forms the faith of 
a Charvaka. Though the system may satisfy the 
sensualist who wants to shake himself off all 
restrictions put on his libertine tendencies, its con¬ 
clusions cannot commend themselves to the en¬ 
quiring man who, as having already experienced 
heavenly pleasures, feels a sense of complete dis¬ 
satisfaction about the mere earthly pleasures, and 
a secret and inexpressible longing for the celestial 
pleasures of even a more intense kind than he has 
already tasted. Though not quite agreeing with 
the orthodox ritualist who honestly exercises all 
the powers of his intellect with a view to find a 
rational basis for the received code of morality 
and ceremonial, yet the honest heterodox thinker 
cannot subscribe to all the conclusions to which 
the materialistic philosophy has led him, under¬ 
mining all the basis of morality ; and he follows 






INTRODUCTION. 


xliv 

some rules of moral conduct which he formulates 
for himself in the light of his own conscience 
which has by this time under the impress of his 
former experience developed into a faculty. 

14. This spirit of enquiry has served to stimu¬ 
late the intellect of the orthodox as well as the 
heterodox thinker to that pitch of thought at which 
it is prepared to take a further step in advance 
with a little more light on their path. Both alike 
feel somewhat dissatisfied with all the pleasures 
the earth and heaven can afford, temporary as 
they are, lasting short or long in accordance with 
the intensity of the effort jnade to secure them, 
and always mixed with anxiety and care about 
their duration. While in this state of mind, the 
Divine Teacher comes once more to their help and 
throws out slight hints as to the possibility of 
freeing oneself from the ever-revolving wheel of 
birth and death and attain to a state of happiness 
untainted by pain, a state of being in which one 
will be free from all pain and will never return to 
the earthly life wherein pleasure and pain alter¬ 
nate with each other. The Teacher sets at rest 
their uneasy mind by declaring that this life of 
pain and pleasure is at best temporary and that 
freedom from pain can be obtained by knowing 
things as they are in their true relations. The 
Divine Teacher lays down a brief sketch of the 
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origin of the world and of the path which man has 
to tread with a view to obtain liberation. Inspired 
by this teaching, both the orthodox and the hete¬ 
rodox classes of thinkers set themselves to work. 
The orthodox thinkers still hold to the Veda as the 
standard by which the truth of the results of their 
intellectual speculation should be measured, and in 
course of time they add to the Veda the fresh 
block of teachings as part and parcel of it under 
the name of Upanishads; while the heterodox, 
carrying on their old reactionary spirit against 
ritualism into the realm of theosophy, deny all 
authority to Revelation as such. The orthodox 
thought assumes in course of time the forms of 
Vaiseshika, Nyaya, Sankhya, and Yoga systems, 
while the heterodox thought gives birth in the 
long run, to something like the Buddhistic and 
Arhata (Jain) systems of philosophy. 

15. The thinkers of orthodox type try to cast 
all the knowledge they have acquired by Revela¬ 
tion into a systematic form. The chief object of 
their attempt at systematisation is to overthrow 
the materialistic system of Charvaka; and for this 
they have to perfect their logic. They have ac¬ 
cordingly developed a complete system of logic by 
which they seek to establish the truths contained 
in the scripture independently of all aid from 
scripture. In their zeal to silence the Charvakas 
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who recognise no other source of knowledge than 
pratyaksha or sensuous perception, they have 
given undue prominence to anumaiia or empirical 
inference as the one sufficient instrument by which 
all things worth knowing can be known and proved. 
When the scripture is apparently at variance with 
the findings of logic, it is so interpreted as not to 
offend the conclusions alleged to have been 
arrived at by independent reasoning.—I say 
‘ alleged * because it is the Revelation which has 
made them think of the soul, God, etc., whose exis¬ 
tence could never have been suggested by mere 
empirical reasoning. This method of investigation 
cannot but vitiate the system, so far as it relates to 
the subject which falls within the special province 
of Revelation. The laws of reasoning are prima¬ 
rily based on relations of agreement and difference 
among external objects, and as such they may 
hold good when dealing with things which are ex¬ 
perienced as external to the entity that perceives 
them, and which thus fall within the ken of the 
sense-organs by which impressions of external 
objects are received. They are found most potent 
instruments in finding out the relations of one 
object to* another in the external world, and all 
sciences relating to gross material things outside 
the Self are based on those laws. But when the 
same laws are rigorously applied to things beyond 
the ken of sense-organs, especially when they are 
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extended to the region of the causes which have 
produced the phenomena we perceive, when they 
are resorted to in investigating the nature of 
Atman, the true Self who is quite unlike anything 
experienced by him for the very reason that He 
is the experiencer and all other things are 
experienced by Him,—when those laws which are 
based on the relations of phenomena to one 
another are appealed to in determining the relations 
between the phenomena on the one side and 
the Atman on the other, the conclusions arrived 
at cannot, of course, tally with truths exactly as 
they are declared in the scriptures which are the 
records of the ultimate verities realised by the 
Initiates in their Divine Samadhi. If some of 
the conclusions on transcendental matters arrived 
at by this method of investigation correspond 
to the reality, it is because the course of reasoning 
by which they have been arrived at is primarily, 
though perhaps unconsciously, inspired by the 
truths made known by Revelation. Not infrequ¬ 
ently, the very line of argument adopted is already 
found sketched briefly in the scriptures; and, but 
for hints contained in the scriptures* toe particular 
line of argument in question, as quite unique in 
itself, could not have occurred to the unaided 
reasoning. Hence it is that while the systems 
based on this method of investigation exhibit a 
tolerable degree of agreement in the analysis of 
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experience as to matters lying outside Atman 
who is the subject of all experiences, there 
is utmost divergence in their conclusions as 
to the First Cause of the Universe, as to the 
nature of Isvara and Atman, as to the cause of 
bondage, as to the nature and means of libera¬ 
tion. 

16 . The Tarkikas (Vaiseshikas and Naiyayi- 
kas) hold that the material universe is created out of 
the extremely fine atoms of matter acted on by the 
will of the Omniscient and Omnipotent Isvara. 
The soul is in itself an insentient entity rendered 
conscious by its union with manas through which 
it suffers pleasure and pain. The soul which is 
eternal identifies itself with the body, etc., on 
account of ignorance, and feels that it is born and 
dead with the body and thus suffers a lot of pain. 
The one means of attaining liberation is to destroy 
ignorance by knowledge of truth, obtained through 
the grace of the Divine Being, by meditating on 
the object of the right knowledge. By this 
knowledge of truth false notions disappear. 
When false notions disappear all the evil 
passions pass away ; with them ceases activity \ 
with it ceases birth, and with the cessation of 
birth, comes the annihilation of pain, which 
is the final bliss. The final bliss consists in 
perfect obliviousness to all: being freed from 
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manas, the soul is unconscious ef anything, being 
in itself quite an insentient entity. 

17. According to some of the Sankhyas, the 
material universe is evolved out of the one all- 
pervading insentient essence of matter called 
Pradhana, acting under the influence of a sentient 
Is vara who enters into it by way of being reflected 
in it; while there are other Sankhyas who hold 
that there is no such Being called Isvara, and that 
the one Pradhana evolves, of itself, into the uni¬ 
verse of manifold existence. Creation, they say, 
is effected by mutually dependent Nature (Prakriti) 
and Soul, Prakriti not evolving without the con¬ 
scious Soul, and the Soul not achieving its emanci¬ 
pation without Nature’s evolution. All pain is due 
to the Soul— which is in itself free from pain— 
falsely identifying itself with the intellect which is 
evolved out of Nature (Prakriti). By contemplation 
of truth the Soul is enabled to discriminate between 
Nature and Soul, and then a final separation takes 
place. Kaivalya or absolute isolation has been at¬ 
tained : the result is final bliss. In this state of bliss 
the Soul remains pure consciousness, Nature 
manifesting itself never more to the vision of the 
soul. 

18. The Nyaya and Sankhya schools have 
based their intellectual speculation on the teaching 
of the accepted Revelation, never disputing the 
matters of fact detailed therein . and they may be 
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so far considered orthodox. The heterodox think ¬ 
ers, who find themselves unable to subscribe to 
the elaborate doctrine of Vedic ritual, lay the axe 
of speculation at the very root of it by way of 
denying the persistent existence of the soul, so that 
there is none who, doing an act at present, will, in 
a future period, reap the fruits thereof. They attach 
no value to the time-honored Veda which teaches 
among other things a long and to them indefensible 
course of rituals; but they substitute in its place 
scriptures containing a body of teachings treating 
mostly of pure morality and purporting to have 
been delivered by an Omniscient Teacher, a Bud¬ 
dha or an Arhat. Such are the Buddhists and the 
Arhats. The former hold as follows i There is no 
Isvara, no one eternally existent God who is the 
creator of the universe. Everything in the universe 
including the soul is sui generis, born of itself, and 
exists only for an .instant, not having existed before 
nor existing after that one instant of its existence. 
All is pain ; and the bondage of the soul consists in 
looking upon the self and the universe, by ignorance 
and consequent karma, as something continuously 
existent. When, by deep meditation of the truth 
that everything is painful, momentary, sui generis, 
and non-existent before and after, the soul recog¬ 
nises its own momentariness as well as the momen- 
tarmess of all else, liberation is attained. Liberation 
consists in pure detached states of consciousness 
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following one upon another in a continuous stream 
without being tainted by external objects of per¬ 
ception ; or, according to the Nihilist, it consists 
511 everything, including the soul, being reduced in 
knowledge to a non-entity, to an absolute void. 

19. The followers of the Arhats, on the other 
hand, reject the Buddhistic doctrine of momentari¬ 
ness of everything and accord to the universe a 
sort of continued existence. They advocate the 
continuous existence of the soul which, neither 
infinitesimally small nor infinitely great, occupies 
a limited space, doing acts at present and reaping 
the fruits thereof in future. With the Buddhists, 
they deny the existence of one eternal God,—of 
one independent and all-pervading creator of the 
universe,—while admitting the existence of an 
omniscient Being who has overcome all faults 
and shaken off all bonds of existence in the ordi¬ 
nary process of soul-evolution. The universe 
comes out of atoms by the action of individual 
karma. Everything is made up of something 
eternal and of something non-eternal. The bondage 
consists in the soul assuming, as the result of sin 
and' false intuition, various bodies occupying 
limited parts of space. Liberation is the absolute 
release from action by the decay of the causes of 
bondage and existence. “ It is the abiding in the 
highest regions, the soul being absorbed in bliss, 
with its knowledge unhindered, and its bliss 
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untainted by any pain or impression thereof. It 
is secured by right knowledge obtained through an 
absolute faith in the teaching of an Arhat, by right 
conduct, and by abstaining from all actions ten¬ 
ding to evil. 

20. In its struggle against the materialists of 
the Charvaka type, the intellect has attained a 
high stage of developmentand, as a result, 
a complete system of logic has been formu¬ 
lated. But the conclusions based on mere intel¬ 
lectual speculation concerning matters which rise 
far above the loftiest reaches of the intellect cannot 
always subserve the cause of truth. It has been 
seen how much at variance, as regards the ulti¬ 
mate problems, are the few typical systems above 
referred to, which seek to prove everything by 
reason. In speculating about the transcendental, 
each theorist tries to outwit the other by resorting 
to reasoning, and thus a host of warring systems 
have come into being. This result soon leads to a 
reaction. When reasoning is exclusively resorted 
to for guidance in an enquiry as to the matters 
which do not fall within the scope of the sense- 
organs, the conclusions are often at variance with 
truth. The laws of reasoning are based primarily 
upon relations of objects as perceived by the sense- 
organs ; and the sense-organs lend to the objects 
Of perception their own colour and conditions 
which make them appear different from what 
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they really are ; so that the systems of philosophy 
based on mere intellectual speculation are vitiated 
by the inherent defects of the instruments employ¬ 
ed in obtaining knowledge. The systems, there¬ 
fore, that are entirely based on intellectual specu¬ 
lation, discarding all light from the accepted 
Revelation—simply because the religions based on 
Revelation have inculcated practices which demand 
blind faith at first and which afterwards during the 
long lapse of ages grow into an elaborate and some¬ 
what meaningless ceremonial—are farther removed 
from the teachings of True Revelation as to the 
right path of progress than those which are mainly 
guided by Revelation, though pretending to establish 
by independent reasoning the truths taught therein. 

21. As a corrective to the foregoing methods 
of investigation which have led to a distortion of 
revealed truths, it is sought to gat at the revealed 
truths first-hand,.by interpreting the scriptures as 
they stand according to the principles of construc¬ 
tion by which ordinary speech uttered by a trust¬ 
worthy person is construed. For a clear under¬ 
standing of the teaching of the scriptures thus 
made out, it should also be reconciled with experi¬ 
ence by resorting to logic, clearly distinguishing, 
however, the facts which can be proved by empiri¬ 
cal logic,—the logic based on ordinary experience 
—and those which cannot be so proved, but whose 
understanding can be made clearer by pursuing 
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such a course of logic as will not lead to a conclu¬ 
sion quite opposed to the revealed teaching. In 
the latter case, no modification is introduced, on 
the strength of the laws which obtain among ob¬ 
jects of sensuous perception, into the body of the 
teachings as made out by an independent inter¬ 
pretation of the scriptural texts; the Revelation 
being intended to throw light upon such things 
only as are quite beyond the limited scope of 
intellect and sense-organs. Such, in brief, is the 
method of the Mimamsa school. In their attempt 
to find out the import of the Veda interpreted by 
itself, undistorted by the- intervention of human 
reason, the Mimamsakas have developed a com¬ 
plete system of the general principles of construc¬ 
tion, according to which all revealed texts should 
be interpreted. 

22. The system thus constructed out of the 
contents of the .Veda is called Mimamsa, an en¬ 
quiry into the meaning of the Veda. It is divided 
into two great sections : one dealing with rituals,, 
the other with the soul and the universe; respec¬ 
tively termed Purva-Mimamsa or simply Mimamsa,. 
and the Uttara-Mimasa; the latter being also 
known as Sariraka-Mimamsa, an enquiry into the 
nature of the embodied soul, but more popularly 
spoken of as the Brahma-Sutras or even as 
Vedanta-sutras. Though these two form two sec¬ 
tions of one whole system, still in later history. 




































they have come to hold quite divergent views con¬ 
cerning some of the fundamental questions. Thus 
while the Vedantins look upon the universe as 
evolved out of an eternal Omniscient Isvara, the 
Mimamsakas admit no sort of Omniscient Being 
and regard the universe as having evolved out of 
atoms of matter acted on by the karma of indivi¬ 
duals. Mimamsakas hold that salvation is attain¬ 
ed by the works prescribed in the Veda, whereas the 
Vedantins maintain that all effects of actions being 
more or less transient, eternal salvation can be 
attained by no other means than knowledge, for 
which an unselfish performance of the works pre¬ 
scribed in the Veda can but prepare the mind by 
way of purifying it. It is the Mimamsakas of the 
post-Buddhistic period that have been led to hold 
views so opposed to the Vedanta; a position which 
they have had to assume owing to the exigencies 
of time. They had to establish the authority of 
the Veda as a scripture against the Buddhist’s 
anathemas, most of which were directed chiefly 
against the ritualistic portion of the Vedic teach¬ 
ing. To this end the importance of the Vedic 
ritual has been so much emphasised—as a piece of 
rhetoric—that it has come to be held as the main 
point of the teaching. It is held that nothing else 
is necessary for salvation, and that it is attained 
by avoiding all prohibited actions, by doing nothing 
with a selfish motive and thus generating no new 
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Karma necessitating rebirth, and by a strict observ¬ 
ance of the obligatory duties which wash away all 
sms. The denial of the existence of an Omnisci¬ 
ent Being is traceable to the Mimamsaka’s zeal to 
abolish the authority of the Buddhistic and Arhata 
Scriptures looked upon by their followers as the 
deliverances of Omniscient Beings,—of those who 
m the natural course of spiritual progress have 
shaken off" the bonds of flesh and attained perfec¬ 
tion in knowledge. As against these the Mimam- 
saka defends the authority of. the Veda on the 
ground that it is eternal and self-existent,—not the 
production of a mind, not even of the mind of an 
Omniscient Eternal Isvara, whose very existence 
he denies. Those passages in the Upanishads 
which treat of Isvara are explained away by the 
Mimamsaka as serving, at best, to furnish an 
imaginary form or forms—having no real objec¬ 
tive existence—upon which the soul should con¬ 
template in order to attain to the highest state of 
Bliss in Moksha. 

23. The Vedantin, on the other hand, looks 
upon the Mimamsa as an enquiry into the ritual¬ 
istic portion of the Veda treating of the ceremonial 
observances which every man has to go through 
before he is qualified to enter on the path of know¬ 
ledge. But he deprecates against the Mimamsaka 
regarding the Upanishads as not pointing to the 
real objective existence of Brahman, the eternal 













Omniscient Isvara, from whom the whole universe 
has come into existence, and in whom it has its 
being. He further contends that by the mere ob¬ 
servance of Vedic ritual none can attain everlast¬ 
ing Bliss ; that, on the other hand, the highest 
bliss can be attained by knowledge alone which 
removes the ignorance that has blinded the vision 
of the soul to truth and thereby led to all the 
numerous evils which are collectively named sam- 
sara-bandha , the bondage of mundane existence. 
Interpreting the Upanishads, upon which the 
Vedanta Doctrine is mainly based, according to 
the rules of construction formulated in the conrse 
of enquiry into the contents of the Karma kanda 
or the ritualistic portion of the Veda, the Brahma- 
vadin comes to the conclusion that the Upanishads 
inculcate the existence of Brahman, an all-prevad- 
ing Principle, the one Existence whence the whole 
universe has come into being. Brahman as Isvara 
is not only the Divine Intelligence who controls 
and guides the evolution of the whole universe ; 
He is also present in every thing that we perceive 
or think of, as its very basis, as its material cause, 
just as clay exists in the pot as its material cause. 
While agreeing thus far generally as against the 
other systems of philosophy, the different schools 
of Vedanta differ very widely from one another as 
regards the views they hold as to God, the indivi¬ 
dual soul, the universe, and their mutual relations ; 
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all the schools, curiously enough, basing their 
divergent views on the authority of the one class 
of writings named Upanishads. The dualists, the 
followers of Sri Madhvacharya, hold that the three 
are quite distinct from one another, every indivi¬ 
dual soul being quite distinct from every other 
soul, and every material object being quite distinct 
from every other. The followers of Sri Ramanuja- 
charya try to reduce the whole existence to a unity 
made up of the three ultimate principles of God, 
the sentient and the insentient,—all inextricably 
united into one, God being as it were embodied in 
the other two, so that these two have no existence 
quite independent of God’s. Like the dualists of 
Madhvacharya’s school, they hold that the external 
universe is as real as the soul that perceives it, 
and that the individual souls of whom the sentient 
existence is composed are really distinct from one 
another and from God, each having a distinct in¬ 
dividual consciousness of his own: the individual 
souls being absolutely governed by God from with¬ 
in in all their thoughts and actions, finding their 
utmost Bliss, when liberated from the bonds of 
samsara, in an inseparable union with God, in the 
hearty devotion of service rendered to the All- 
benign and Most Gracious Master, in the loving 
acknowledgment of the Divine Lord’s absolute 
so\ereignty over him through never-ending eter¬ 
nity. There are Vedantins of another school 
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headed by Srikantha-Sivacharya, who, like those 
mentioned above, admit the reality of separate 
existence in the case of individual souls even when 
liberated, but who differ from them only in so far 
as they hold that the liberated soul lives for him¬ 
self enjoying the inherent unutterable bliss of his 
own nature as well as the loving blissful presence 
of the Divine Lord all around, not however quite 
so conscious of his absolute dependence on the 
Divine Being'as the fpllowers of Sri Ramanuja- 
charya would have it. Besides the systems of 
Vedanta now mentioned, there are several others 
which, like the three foregoing ones, admit the 
reality of an external universe, either existing quite 
apart from Atman, or as having actually emanated 
from Atman. 

24. Distinguished from all these systems and 
standing apart by itself is that system of Vedanta 
which maintains- an absolute unity of Atman, the 
One Reality, whereof all duality is an illusory 
manifestation. Unlike other systems of philosophy 
and religion it upholds an absolute identity of God 
and the individual soul as the One Existence and 
Light. It teaches that liberation from the bonds 
of samsara consists in a complete realisation of 
this oneness of the Self, the liberated soul seeing 
all in the one true Self and the one Self in all. The 
whole universe which seems to be so real to an ordi¬ 
nary being does not at all appear to the liberated 
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and if he ever sees the universe at all, he 
sees it as a manifestation of his own Self, of the 
Omniscient Isvara who, by the power of illusion 
which is always under His control, can bring into 
manifestation the whole universe by His own free 
will. Either way the universe has no real exist¬ 
ence apart from the Atman by whose light it 
appears and in whose-being it has its existence. 

25. Such, in brief, are the main conclusions 
embodied in the Vedanta Doctrine as Sri Sankara- 
charya has expounded it. As establishing the 
absolute non-duality of the One Self, the One 
Existence and Light, the system is known as the 
Advaita-Vada by pre-eminence. The Advaita 
Doctrine is developed in all its details in the 
commentaries on the Upanishads, the Bhagavad- 
gita and Sariraka-mimamsa-sutras, by its eminent 
Founder and by his equally eminent disciple and 
literary collaborator, Suresvaracharya, known res¬ 
pectively as the Bhashyakara and the Vartikakara, 
—the one laying down the foundation and building 
the superstructure of the system, and the other 
filling up the gaps, symmetrising and embellishing 
the whole.. Between them, the Advaita Doctrine 
is completed and established against the other sys¬ 
tems of philosophy and religion, orthodox as well 
as heterodox. The main outlines of the svstem are 
delineated in a concise and telling form by the 
Founder in his Dakshinamurti-Stotra,—an Ode to 
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the Divinity conceived as the Guru of Gurus,— 
which serves as the text upon which the devotee 
may meditate in the calm moments of his 
daily life* The Vartikakara has explained the 
meaning of this Ode in his work called Manasol- 
lasa ' brilliant play of thought,’ which renders 
explicit all that lies implicit in the hymn. Both 
these works have been literally translated into 
E n glish in the present Volume, elucidative notes 
being added whenever necessary. 

26 . It may be of some help to the beginner 
to show briefly the process by which Suresvara- 
charya has established the non-duality of Atman. 
Closely following the most fundamental principle 
of Mimamsa that the Veda teaches nothing which 
can be otherwise known, the Vedantin of the 
Advaita school has picked out the four following 
sentences from the Upanishads,—one from each 
Veda ,—as embodying the one grand truth which 
the Sruti alone can teach : 

“ PRAJNANA (Consciousness) is Brahman.” 

( Aitareyopanishad ). 

“ I am Brahman.” {Brihadaranyaka-Upa- 
iiishad). 

“ That THOU ART.” ( Chhandogya-Upanishad ). 
“This self is Brahman.” {Mandukya-Upa- 
nishad). 

These four sentences clearly signify the ab¬ 
solute unity of the Self and Brahman. Indeed 
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this truth cannot be arrived at by the intellect 
and the senses which, by a long-acquired tendency, 
always look outwards for light and knowledge; 
and it is apparently a truth which is opposed to all 
human experience. At first sight it seems beyond 
all power of human comprehension to realise that 
the human Ego whose knowledge and power are 
so miserably limited is identical with the Omniscient 
and Omnipotent Brahman. Still, evidently for 
that very reason,—for the reason that Revelation 
is intended to enlighten man on truths which can¬ 
not be known by unaided intellect,—it should be 
regarded as the main truth inculcated in the Upa- 
nishad, striking the key note as it were of the 
Vedanta doctrine. The whole system of Advaita 
is only an attempt to read human experience in the 
light of this grand revealed truth. All the writings 
of Sankaracharya and Suresvaracharya have this 
one great purpose in view, namely to show that the 
Revealed Truth does not stultify human under¬ 
standing, when properly investigated and explained. 

27. With a view to establish this identity of 
Isvara and the Self, the Advaita-Vadin tries to 
show that all that goes to distinguish Jiva and 
Isvara is due to something which is outside 
their essential nature, to an upadhi or medium 
through which they are manifested. When mani¬ 
fested through Maya which is pure in itself, the 
One Existence and Light is regarded as the Isvara, 
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who, seeing through the medium of pure sattvic 
Maya completely under His control, knows the 
whole universe and exercises unlimited sway over 
it. When moving in the sphere of impure Maya 
and seeing through the coloured spectacles of 
avidya which are made of the glasses of various 
colours, the One Existence and Light appears 
as so many Jivas with limited ranges of vision, 
seeing everything in the colour of the sense- 
organs,—of the coloured spectacles—by which 
they perceive it. The external objects, i.e., the 
particular forms in which the external world, the 
whole non-ego, is manifested, are all garbs as 
it were vesturing the One Existence and Light 
that is both within and without, garbs lent to It 
by the coloured glasses through which It is seen. 
It is, in fact, the One Existence and Light, the 
one Self, that alone really exists and is manifested 
both within and without, as both the self and the 
non-self, as the subject and the object. The 
distinction as subject and object, as the ego and 
the non-ego, is purely a creation of ignorance j 
and all that one has to do to realise the truth is 
to shake off the sleep of ignorance which presents 
to the Self the dream of the universe as some¬ 
thing real, as something which exists outside 
the Self. Then Atman, the Self, will shine forth 
in His true nature, realising Himself in the whole 
universe; seeing no universe outside Himself, 
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seeing Himself everywhere and none else any¬ 
where, centred in Himself, as to whom there is 
not a where or a when. Then He is said to have 
been awakened from the sleep of Maya, all His 
former experience appearing like a dream. 

28. That Jiva is one with Isvara is indicated 
by the fact that Jiva is possessed of consciousness 
and activity like Isvara. As possessing unlimited 
consciousness and activity, Isvara can alone have 
them inherent in His essential nature. They are 
the essential attributes of Jivas as well, though 
apparently of a limited extent. Moreover, all the 
activities which constitute the world’s progress have 
their origin in the will and intelligence of sentient 
beings ; and these sentient beings cannot, therefore, 
but be one with the Isvara, who is said to carry on 
the world-processes by His own will and intelli¬ 
gence. It is, in fact, His will which, reflected in 
the Jivas, carries on the various processes by which 
the universe is maintained. All the limitations to 
which a Jiva s will and intelligence are subject are 
traceable to the upadhis,—to the vehicles or the 
media through which the Jiva manifests himself as 
the Ego perceiving all else. A right understanding, 
therefore, of the essential nature of Atman will con¬ 
summate in a conviction as to His absolute unity. 

29. All that appear alien to the Self are only 
forms ensouled by Him,—in whose being they 
exist, and by whose light they shine. They are 
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therefore said to be produced out of the Self as 
their cause, as the Reality underlying all pheno¬ 
mena. They are only illusory forms of the Self 
who exists ever the same, unaffected by the forms 
set up in Him by mere avidya, just as a rope 
remains unaffected as rope all the while that it is 
mistaken for a serpent. These forms, external 
objects as they are called, have no real being out¬ 
side that of the Self. No object ever shines except 
when associated with the Ego .perceiving it and 
forming the material basis of the object, as clay is 
the material basis of a pot. The Atoms and the 
Pradhana, assumed by the Tarkikas and the San- 
khyas to be the cause of the universe, are only 
hypothetical: or, if they be more than hypothetical, 
they are the illusory forms of Atman, the One 
Existence and Light. ( It is because Atman is thus 
the sole cause of the phenomenal universe that the 
existence and light which constitute the inherent 
essential nature of Atman are associated with each 
individual object in the universe, just as clay i 3 
found associated with the objects made of it. 

30. The universe is but an external expression 
of the will, intelligence and activity of the One 
Existence. As the universe appears for a time 
and then disappears, even these last—will, in¬ 
telligence and activity,—do not constitute the 
inherent nature of Isvara who exists the same for 
ever. Accordingly, to speak of the universe of 
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evanescent forms as really existing, or to speak 
of Isvara as the creator of the universe, is not 
absolutely true. When external objects are said 
to exist and shine, it is the Self that exists and 
shines in the forms spoken of as sense-objects. In 
fact, no object ever exists or shines except as the 
object of the consciousness of an Ego, of ‘ 1 ’; 
while the Ego, what we feel as 1 1/ exists and 
shines ever the same, seeing the objects and even 
their absence. These objects come and go, no 
individual object having really existed before 
manifestation nor continuing to exist thereafter. 
The sense-objects, properly speaking, can have no 
more real existence than the serpent for which a 
rope is mistaken. One way of realising the uni¬ 
versality and unity of the Self is to refer the exis¬ 
tence and light, present in all external objects, to 
the Ego who is associated with every object per¬ 
ceived. The one Atman appears as the Ego,—as 
perceiver when manifested in the buddhi, and as 
agent of actions when manifested in prana. 
Deluded by Maya, by the mighty power of illusion, 
the One Self appears as Jiva identifying Himself 
with the manas and prana in all their transforma¬ 
tions. The removal, by knowledge, of the illusion 
which is the cause of samsara is called Moksha or 
Liberation. When this has been accomplished, all 
limitations created by Maya having disappeared, 
the Jiva realises his true nature as the one 
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Omniscient Atman and recognises the identity of 
Jiva and Isvara. 

31. Maya and Vidya, illusion and wisdom, are 
both the mighty potentialities of the Lord. By 
the one He partially conceals His true nature and 
manifests Himself as Jiva ; and then by the other 
which removes the veil of illusion, He realises 
Himself. Properly speaking, Vidya, the light of 
wisdom, constitutes His essential nature ; but it is 
spoken of as coming into existence because, when 
the curtain of Maya is removed, the inherent light 
of Atman shines in full in the mind of those from 
whose vision it has hitherto been obscured, just as 
the sun is said to have his full light restored to 
him whep the shadow that has eclipsed him from 
our view has been removed. 

32. What is this Maya or Avidya, which like 
h shadow eclipses the Omniscient Self ? Does it 
really exist or not ? The Advaitin answers as fol¬ 
lows : In common parlance Maya is a name given 
to a phenomenon which cannot be accounted for 
by any known laws of nature, and which cannot be 
said either to exist or not to exist. The pheno¬ 
menon produced by the magician’s will cannot be 
said to exist, because it soon disappears and the 
magician himself knows that it is an illusion. 
Neither can it be said not to exist at all, because 
we are conscious of the thing, though only for a 
time; and we are never conscious of a thing which 
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is altogether non-existent, such as a man’s horn. 
Of a similar character is the phenomenon called 
the universe which is imagined to be distinct from 
Atman. It is like the silver for which the mother- 
of-pearl is mistaken. Here it is Atman who, owing 
to the illusion obscuring the mind of the perceiver, 
puts on all the forms which we call external ob¬ 
jects. Like all other illusions it disappears by 
knowledge. Enlightened sages as well as the 
Sruti bear testimony to the fact that, on the dawn 
of knowledge of the true Self, Maya disappears 
altogether. It is in this sense,—in the sense that 
it disappears in the light of right knowledge that 
the external universe is spoken of as unreal, as 
mtthya, as opposed to the self-existent and self- 
luminous Atman who never ceases to exist and 
shine. 

33. He who practises Yoga, restraining the 
mind from all external objects and fixing it on the 
indwelling Atman, the True Divine Self, gradually 
overcomes the distracting tendencies of manas. 
When manas dwells constantly cm the Atman, it 
tends to become pure and co-extensive with Him. 
This process attains consummation when manas, 
becoming entirely atrophied as to the external uni¬ 
verse, resumes its real form as Atman, and there 
exists no longer that parti-coloured organ by which 
to perceive the external world in all its variety,— 
no longer that power of illusion which has given 
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rise to the innumerable phenomena of the external 
universe. He who has attained to this condition 
has become a Jivanmukta, has been liberated from 
samsara while still alive in the body. 

34. The Advaitin holds that the Upanishads 
an d all allied Smritis, Itihasas and Puranas teach 
this doctrine in one harmonious voice. Even the 
authors of other systems of philosophy are most 
of them not averse to this doctrine, though they 
do not avowedly uphold it in their writings. First 
as to the inherent nature of Atman : The Saivas 
and the Sankyas admit that Atman is self-existent 
and self-conscious. They cannot deny that Atman 
is essentially blissful, as may be seen from the 
following story related by Vyasa in his commen¬ 
tary on Patanjali’s Yoga-Sutras : 

There was a great yogin named Jaigishavya. By yoga he 
attained to all siddhis and could read back the history of 
the universe through many a cycle. In time he turned away 
his attention from the siddhis, and by Divine wisdom he 
realised the true nature of the Self and became absorbed in 
entire devotion to it. He was once asked by the teacher 
what happiness he had derived from the siddhis already 
attained. The reply was that no happiness was derived 
from them. Then the teacher looked surprised that such 
extremely felicitous siddhis had given him no happiness. 
The yogin then explained that the felicity conferred by the 
siddhis was no doubt far superior to the worldly happiness, 
bat that it was misery when compared with the Bliss of 
Kaivmlya or Absolute Freedom. 
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The foregoing story shows that Atman is happi¬ 
ness itself: though the Sankhyas do not avowedly 
say so, simply because the word is i n common 
parlance applied to worldly happiness. The 
Naiyayikas also must admit that Atman is bliss 
itself in so far as they hold that it is even more 
desirable to attain Atman than to attain the state 
of Indra and Brahma. But they avow that in 
moksha Atman is quite as unconscious as a stone, 
merely because the inherent absolute consciousness 
of Atman, manifesting itself when freed from all 
connection with the body and the senses, is quite 
different from the ordinary objective consciousness 
of limited scope and duration obtained by means 
of the senses. It is for this very reason that the 
Buddhist Nihilists look upon Atman as a non¬ 
entity in Nirvana. In his zeal to maintain the 
universal applicability of the doctrine fhat every¬ 
thing is momentary, the Vijnanavadin, the Bud¬ 
dhist Idealist, is led to conclude that Atman is not 
a persistent, eternal entity ; that He is, on the other 
hand, a stream of innumerable ever-varying 
momentary ideas or states of consciousness. In 
his view, liberation consists in the destruction of 
illusory objects by right knowledge and the conse¬ 
quent flow in a continuous stream of pure ideas 
which are independent of one another. The conti¬ 
nuity of Atman experienced in liberation is, he 
says, somewhat like the continuity of a flame. 
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Though Atman’s continuity is admitted to be a 
fact of experience, it is denied by him for the 
exigencies of a thesis. With a view to firmly 
establish the doctrine that all external objects are 
momentary, he spends much ingenuity in showing 
that whatever exists,—including' Atman—exists 
only for a moment. In thus denying a fact of 
experience for the sake of an argument, he does 
not stand alone. The Mimamsakas,—of the school 
of Bhatta for instance,—in their zeal to demolish 
the Idealist’s doctrine that external objects have 
no existence independent of the ideas of objects, 
i.e., independent of the states of consciousness 
which, as he maintains, are sue generis ,—hold that 
an idea is not a fact of immediate experience; 
that it is, on the other hand, always a matter of 
inference only. As against the Idealist, they hold 
that the forms of objects presenting themselves to 
consciousness inhere in the external objects them¬ 
selves, the existence of corresponding ideas or 
mental states being inferred from the existence of 
forms which are directly revealed in experience. 
To the Idealist, as to all others, the continuity of 
Atman is a fact of immediate consciousness expres¬ 
sing itself thus: ** I who now touch the object am 
the same entity who tasted it before.” For the 
sake of argument, however, he persists in main¬ 
taining that Atman also is momentary. Again, the 
Mimamsaka holds that Atman is a doer and 
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enjoyer in himself, while the Vedantin maintains 
that Atman can be said to act or enjoy only when 
identified with an upadhi. As the Mimamsaka’s 
main object is to demolish the materialistic doc¬ 
trine of the Charvakas, he contents himself with 
showing that there is an entity independent of the 
body, who does works here and enjoys their fruits 
in a world beyond, so that all Vedic injunctions 
should be duly observed as conducing to the enjoy¬ 
ment of heavenly bliss. It does not serve the 
purposes of a ritualistic doctrine to prove that 
Atman is in himself pure and immutable, himself 
not a doer of .an action nor an enjoyer of its effects. 
On the other hand such a teaching would prove 
prejudicial to the main purpose. The Mimamsakas 
having expounded their system with the object of 
supplying a rational basis to the ritualistic doctrine, 
they cannot be said to be directly averse to the 
doctrine that Atman in His essential nature is pure 
immutable Consciousness, Existence and Bliss. 

• Next as to the unity of Atman and the un- 
ea i y or all else. No doubt, all other schools of 
P osophy, such as the Sankhyas and the Naiya- 
yi speak of the universe of matter and materi- 
a . ° ^ ec * s as real, and assert that Atmans are infi¬ 
nite in number. They, however, declare that when 
w pint is liberated, It dwells alone by Itself in Its 
own light nothing else presenting itself to Its 
vision. Moreover, the Sankhyas and the Tarkikas 
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teach that liberation is attained -by a knowledge of 
the true nature of Spirit, and by discriminating 
Spirit from matter. If, as the result of this know¬ 
ledge, the whole universe of matter and material 
objects has altogether vanished away from the 
vision of Spirit, how can it be said to exist at all, 
inasmuch as nothing can be said to exist, of which 
we are not conscious ? Thus it follows that the 
universe has ceased to exist in virtue of the know¬ 
ledge of the true nature of Spirit. Now, it is only 
an illusion that can be removed by mere know¬ 
ledge. For example, it is the illusory notion of 
serpent which is removed when the ^ rope that is 
mistaken for a serpent is recognised. It must, 
therefore, be admitted that the universe which is 
removed by knowledge is also an illusion. In the 
Yoga-Sutras, Patanjali says: Though removed 
from the vision of the liberated Spirit, it has not 
vanished altogether, as it is still perceived by 
others’’ (ii. 22 ). This can only hold good if the 
Universe is a mere illusion. To one whose eye 
has some organic defect, the mother-of-pearl 
appears to be silver, while to another it appears 
not as silver, but as the mother-of-pearl. That 
which appears the same to all is alone true. 
Wherefore the universe also, which presents itself 
to consciousness so long only as Atman’s real 
nature is not known, and no longer, must be an 
illusion. Though conscious of this truth, the 
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philosopher does not expressly state it i n order 
simply that the student’s mind may not get per¬ 
plexed. If at the very outset the system should 
start with a declaration of the unreality of the 
universe, the mind would be preplexed with the 
question, how can it be ? It is only with a view 


to prevent this perplexity that the universe is 
spoken of as real. Again, according to the San- 
khyas and the Tarkikas, neither the existence of 
manifold Atmans nor a distinction between Jiva 
and Is vara is ever perceived by the liberated soul; 
and they are, therefore, as unreal as the universe. 
They admit plurality of Atman at the outset with 
the hope of being better able to explain the varied 
distribution of pleasure and pain, which in fact is 
due to variety in the upadhis with which the one 
Atman is associated. Like the Vedantins, the 
Sankhyas and others maintain that in liberation 
Atman alone shines. He is, therefore, in reality 
one without a second.* 



36. This short review of the methods and the 
fundamental tenets of the various systems of 
Aryan philosophy and religion is a necessary pre¬ 
lude to the short treatise which, while expounding 
the main principles of the Vedanta doctrine, also 
enters into a discussion and refutation of some of 


* Vide Madhavacharya’s commentary on Suta-Samhita, 
Yajna-vaibhava-khanda, 8th adhyaya, verse 24. 
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the conclusions arrived at by other schools. An at¬ 
tempt has been made to show first wherein chief¬ 
ly the several schools of philosophy differ and then 
how finally they all agree. By making allowances 
f or t he peculiar standpoints of the several divergent 
schools, it is possible to construot one harmonious 
system of Aryan philosophy and religion containing 
many a strata of thought suited to the various 
types of intellect. 
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CHAPTER I. 

ATMAN AS THE EGO. 


First Stanza of the Hymn. 

^WTTSrHI^^d 5T*rn?^rH^/^IcHRHWT5?j/ / 
cT^t ^ U3il” 


To Him who by illusion of Atman, a? 
by sleep, sees the universe existing within 
Himself—like a city seen to exist within a * 
mirror—as though it were manifested 
without; to Him who beholds, when 
awake, His own yery Self, the second- 
less ; to Him who is incarnate in the 
Teacher ; to Him in the Effulgent Form 
Facing the South, to Him (Siva) be this 
bow ! 
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feig ^ TOcRfr i 

ir qipjjjj 

f^T5 ^ I, ^ „ 

1 ‘ ^ e j! c ! ty to me may Vinayaka grant! 
elicity to me may Sarasvati grant! 
e leity to me may Mahesvara grant! 
e icity to me may Sadasiva grant! 

The purpose of the Hymn. 

shwr qrirTOT n i ii 

Kr^teTa*-T h °' d that there is no 

17^ ,han the S ah ’ of Atman, the 

adores tr h * V c leW t0 this 8 ain . the sage 
d °! es h s own Self, the Paramesvara. 

</ Tf" fN »rt% ferc. | 

rr^ 'Tvh 1 '-jr: || ^ || 

nt-v';;'H.mtsr ad r d the Para - 

into the Univer’ h °’ hav ' ng entered 
will, manifests Hi Cre , a f ted by His own 
every one H ™ Self m the mind of 





ATMAN AS THE EGO. 


3 


The fundamental questions. 

As a result of the accumulated good Karma of 
many past'births, a man attains some control over 
his mind, conceives a certain amount of indiffer¬ 
ence to worldly objects, obtains slight glimpses of 
truth, is able to discriminate the real and permanent 
from the unreal and impermanent, and is led to a 
study of the scriptures. After a cursory study of 
the scriptural teaching and of human experience, 
he becomes the disciple of a Teacher and asks him 
the following questions: 

II v II 

4. Question 1.—We speak of things as 
existing and appearing. Wherein does this 
existence abide, as also the light by which 
they appear ? 

f% ^5 ^3 3 T wtbrftek 1 

fwr ^ mms ^ 11 ^ 11 

5. Is it in the things themselves seve¬ 
rally, or in Is vara, the very Self of all ? 

Though the external phenomena themselves vary 
from moment to moment, the ideas of being and 
consciousness, invariably associated with all of 
them do not vary. Hence the question as to 
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wherein they-essentially abide. Do they inhere in 
•each object separately like its specific size, etc., 
as it is quite natural to suppose that they abide 
where they are observed ; or do they inhere in the 
one Isvara who is said to exist everywhere in the 
universe as the Self of all, like the genus in the 
individuals, as the Sruti declares in the Isavasyo- 
panishad, “ By Lord is all this to be dwelt in,” no 
distinction being observed as to being and conscious¬ 
ness in all objects of perception except what pre¬ 
vails among the individual objects themselves ? 

0 . 2.—What is Isvara ? 

Is Isvara, the author of the universe, quite ex¬ 
ternal to it ? Or, does He form the very basis 
wherein the universe has its being ? 

Q. 3.—What is Jiva ? 

Is it in the very nature of Pratyagatman to be. 
Jiva ? Or, is it accidental, due to His connection 
with an upadhi ? 

Q. 4.— What is meant by “ the Self of 
all?” 

Is the Isvara, as a matter of fact, the Self of 
all ? Or, is He so described by courtesy ? 


2? sffa: f% 1 

^ *r^Ul 5 II 


6. Q. 5.—How has Jiva to understand it ? 

What is the right knowledge of these things ? 
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Q. 6.—What is the means to that know¬ 
ledge ? 

Q. 7.—What good accrues to him from 
the knowledge ? 

Q. 8.—How can Jiva and Isvara be one ? 

ii 11 

7. How can Atman, the Self, be the 
All-knower and All-doer ? To the pupil 
thus asking, the Guru proceeds to say as 
follows. 

Being mutually opposed in their nature, either 
they (Jiva and Isvara) are said to be one only by 
courtesy ; or, if they be one in reality, they are 
mutually opposed only in appearance. Which of 
these alternatives is meant here ? 

In answer to these questions, the Teacher chants 
this (Hymn to the Blessed Dakshinamurti). 

The meaning (of the first stanza) may be ex¬ 
plained as follows: 

The Uni verse exists in the Self. 

55faiT | 

^ || d 1| 

8. All the things which we perceive exist 
here within (in our Self—the Paramatman, 


6 
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the Highest Self). Within is the whole 
of this universe. By Maya it appears as 
external, like one’s own body in a mirror. 

9. Just as in svapna (dream) the uni¬ 
verse existing in one’s own Self is seen 
as if it were external, so, be it known 
that even in the jagrat (waking) state this 
universe exists within and yet appears to 
be external. 

*TOtI3|«|W| *TtTT | 

#5TP# fa$*lsfal 5T3HRIU snfcRRjI ^ ©li 

10. It is certain that the existence of 
objects seen in svapna is not independent 
of the existence of one’s own Self. What 
difference is there in the objects of jag¬ 
rat consciousness, impermanent and in¬ 
sentient (jada) as they always are ? 

The Universe shines by the 
light of the Self. 

Wt T I 

rl^T || \\ II 
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11. In svapna, things appear by the 
light of one’s own Self. There is then 
indeed no other light. The wise have 
concluded that the case is just the same 
even in jagrat. 

Realisation of Non-duality. 

* 'mftr || Hll 

12. Just as, when awake, a man sees 
not the things which were presented to his 
view during sleep, so, subsequently to the 
rise of right knowledge, he sees not the 
universe. 

^ ii h il 

13. “ When Jiva is awakened from the 
sleep of delusion which has no beginning, 
then does he realise the Unborn, the 
Sleepless, the Dreamless, the One without 
a second.” ( Gaudapadacharya'2 Kankas on 
the Mandukya Upanishad , i. 16). 
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sTFfarc^sn ii^ ii 

14-15. When, by Sruti, by the master’s 
favour, by practice of Yoga, and by 
the Grace of God, there arises a know¬ 
ledge of one’s own Self, then, as a man 
regards the food he has eaten as one with 
himself, the Adept Yogin sees the universe 
as one with his Self, absorbed as the uni¬ 
verse is in the Universal Ego which he 
has become. 

Thus far has the first stanza been literally inter¬ 
preted. Now the Vartilcakara proceeds to develop 
answers to other questions. First he shows, on 
the analogy of svapna, how by Maya the one 
conscious Atman becomes Isvara and Jiva : 

Atman as Isvara and Jiva. 

w ^ ^ i 

f^n <U(|^>u| || \ 5 || 

16. Just as in svapna a man becomes a 
king, enjoys all the pleasures that can be 
wished for, conquers the enemy in the 
battle-field with the aid of a well-equipped 
army; 
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That is to say, like a man who in svapna 
regards himself to be an independent king, the 
Chidatman, the self-conscious Self, becomes Isvara, 
having subjected all external beings to His own 
control, and regarding Himself as the independent 
Lord of them all. Similarly, the Jiva state of the 
Atman is illustrated as follows : 



f II IQ 


17. then being defeated by the enemy, 
he goes to the forest and practises penance; 
in one short hour, he imagines himself to 
have lived for a long period ; 


That is to say, Atman is regarded as Jiva when 
he is under the control of another, and seeks 
unattained objects of desire. 


18. so also, in jagrat state, he imagines 
a fancied world of his own ; he is not 
aware of life coming to an end in the 
swift current of Time. 


^ w^jii^ii 
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ig. Like the sun veiled by the cloud, 
Paramesvara, the Supreme Lord Himself, 
quite deluded by Maya, appears to be of 
limited power and limited knowledge. 

Isvara is Himself called Jiva when subject to 
the control of Maya. There is no independent 
entity called Jiva. 

TRTT IRoll 

20. Whenever one does or knows a 
thing independently by one’s own power, 
it is then that Paramesvara is said to be 
a king, a sage, a lord. 

Thus the question as to what is meant by 
Isvara and Jiva has been answered. Atman be¬ 
comes Isvara and Jiva by Maya. He is said to 
be Jiva or Paramesvara under certain conditions, 
but not in Himself. 

Isvara is the Self in all. 

fwr ^ srfaRT rerg; 

21. All Jivas are endued with intelli¬ 
gence and activity, because they are one 
with Siva. Because Jivas are endued with 
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the powers of Isvara, we may conclude 
that they are (identical with) Isvara. 

Intelligence and and activity, jnana and kriya, 
are found associated with Jivas because these are 
identical with Siva, the Paramatman who alone 
has the power of knowing and acting quite in¬ 
dependently of'all. A mass of iron is said to burn 
only when regarded as identical with the fire burn¬ 
ing in it. All Jivas being thus identical with Isvara, 
He is said to be Sarvatman, the Self in all. 

Isvara’s consciousness is one and 
self-luminous. 

are retss re | 

SP5TCR* It ^ II 

22. In all our cognitions of external 
objects, such as are expressed in the 
words ‘ this is a pot,’ ‘ this is a cloth,’ 
it is the consciousness, forming the very 
nature of the Self, which manifests of 
itself, like the sun’s light. 

fos: <nrt i 

* f^TW ^rflR^U 

23. If consciousness were not self- 
manifested, then the universe would be 
blind darkness. 









12 


DAKSHINAMURTI STOTRA 


IsYara’s activity. 

If there be no activity whatever in Him, 
how can any one be spoken of as the doer 
of an act ? 

Though formless, Isvara must possess activity 
inherent in Him, inasmuch as He is spoken of as 
the Creator, etc. What sort of activity it is, is 
explained in the next verse : 

fen i 

II RV II 

24. Activity, which is either motion or 
change of condition, becomes manifested 
as an offshoot of consciousness moving 
towards the external. 

The sort of activity here defined is possible even 
in the formless Being when associated with an 
upadhi. When consciousness is in a state of 
motion as it were, when it is associated with manas 
set vibrating by the sense-organs coming in con¬ 
tact with sense-objects, then, as an effect thereof, 
the prana which is inseparable from the manas 
wherein consciousness abides is thrown into a 
state of vibration which expresses itself as some 
form of activity in the physical body ensouled by 
the prana. Thus the activity of prana, etc., being 
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dependent on the presence of the indwelling 
Controller, the Isvara, all activity seen in any 
being whatsoever pertains to none other than the 
Isvara. {Vide Chap- IV., 7-8). 

Thus far activity manifested in the form of 
vibration has been illustrated. Its manifestation as 
change of condition is shown as follows : 

sRtfo ^^1® 5T#I% II II 

25. Activity manifests itself in connec¬ 
tion with a thing to be produced, or 
reached, or ceremonially regenerated, or 
modified in form ; as when we say, he 
makes a thing, he goes to a place, he 
wipes off a sacrificial twig, he cuts a twig 
asunder. 

Isvara and Jiva differentiated by Upadhi. 

Now he proceeds to show that Omniscience and 
finite knowledge pertain to the One alone accord¬ 
ing to the upadhi with which He is associated: 

II \\ |j 

^ II II 
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26-27. Siva manifests Himself as the 
Omniscient in the bodies of Brahma and 
the like ; and in Devas, lower animals and 
man, He manifests Himself with a finite 
knowledge of various degrees. There are 
four kinds of bodies, the womb-born, 
the egg-born, the sweat-born, and the 
earth-born,—arranged in their descending 
order. 

All differentiation is due to Maya. 

asiiRwwirdi i 

tTWRfTR || \C II 

28. When the Paramatman of infinite 
light is intuitively realized, all creatures 
from Brahma down to the lowest plant 
melt into an illusion like unto a dream. 

toT 11 ^ 11 

29. Vedas speak of Him as smaller 
than an atom and greater than the great; 
and the Rudra-Upanishad, too, extols 
Siva as the Sarvatman, the Self of all. 
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s^TfR^rrH^FT II 3° || 

30. To Him who is manifested in the 
different forms as Isvara, as the Teacher, 
as the Self; who is all pervading like 
unto ether ; to Sri-Dakshinamftrti,—to 
the Effulgent Form Facing the South ; to 
Him (Siva) be this bow ! 

To bow to the Supreme Lord means to offer 
one’s own Self to Him in the thought that the two 
are one and identical. The term * Dakshinamhrti ’ 
is variously explained : (l) it is applied to a special 
incarnation of Siva in the form of a Teacher, who, 
seated at the foot of a fig-tree with His face to¬ 
wards the south, is engaged in imparting spiritual 
instruction to the highest sages of the world such 
as Sanaka. (2) It is applied to Siva who, in His 
mighty form composed of Existence, Intelligence 
and Bliss, and with His beginningless and un¬ 
thinkable power of Maya, can create, preserve and 
destroy the universe, and yet who has really no 
form whatever. (3) Siva is so called because the 
spiritual wisdom forms the only means by which 
He can be known and realised. 
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31. Thus ends the first chapter in brief 
in the work called Manasollasa expoun¬ 
ding the meaning of the Hymn to the 
Blessed Dakshinamurti. 
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CHAPTER II. 

ATMAN AS THE FIRST CAUSE. 


Second Stanza of the Hymn. 

^ | ti4 i cT i ef /f ^ / 

^ ^ ?fR%WR|^T || ^|| ” 

To Him who, like unto a magician, or 
even like unto a mighty Yogin, displays 
by His own wjll this universe, undifferen¬ 
tiated in the beginning like the plant 
within the seed, but made afterwards 
picturesque in all its variety in combi¬ 
nation with space and time created by 
Maya, .to Him who is incarnate in the 
Teacher, to Hirn in the Effulgent Form 
Facing the South, to Him (Siva) be this 
bow ! 
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In the preceding chapter it has been shown that 
the whole external universe has really no existence 
independent of the Self, that it appears by Maya 
as though external to the Self. This chapter pro¬ 
ceeds to establish the Vedic doctrine that Atman is 
the First Cause of the universe, by way of refuting 
the theories which maintain that the material cause 
of the universe is something else really existent, 
and independent of Atman. 


Yaiseshika’s Atomic theory, 

wwr %tPT: i 







II % II 


i. The paramanus, the extremely small 
atoms, combined together, constitute the 
upadana or material cause of the universe. 
Hence it is that a pot manifests itself in 
constant association with clay, but not 
with Isvara. 


It is the indivisible extremely subtle things called 
Paramanus which, combining together in various 
ways give rise to the universe comprising all 
created objects with their attributes and activities. 
™ e speak of a substance as the upadana or materi¬ 
al cause pf other things when it is found invariably 
associated with them, and upon whose existence the 
existence of those other things depends. Nothing in 















ATMAN AS THE FIRST CAUSE. 


19 


OUr experience is thus invariably found associated 
with Atman, the Self, or Isvara. On the other hand, 
ev ery created object is found invariably associated 
"with something other than Atman, with something 
°r other which is insentient. A pot, for instance, 
is invariably associated with clay. Hence the con¬ 
clusion that the insentient atoms, not the sentient 
Isvara nor His Maya, are the material cause of 
the universe. 

^ TjtJTF | 

^ || R || 

2. It is the qualities, such as colour, 
taste, etc., inherent in the atoms them¬ 
selves, which produce qualities of a kin¬ 
dred sort in the effect separately. 

Thus, the atoms and their qualities give rise to 
all objects in creation as well as their qualities, so 
that Isvara is not the material cause either of the 
substances or of their qualities. 

Yaiseshika’s threefold cause. 

STTSR TtT 3rfJ| 3 || 

3. That with which the effect is inti¬ 
mately associated is the samavdyi-kdrana , 
the inseparable or material cause, as 
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opposed to the accessories such as the 
potter’s wheel, which belong to a category 
different from the samavayi-karana. 

^ n v u 


4. That is said to be the asamavayi- 
karana, the accidental or separable cause, 
which, while quite necessary to produce 
the effect, resides in the samavayi, or in 
the substratum of the samavayi. 


ftrhrT 37FTT I 


'jrt'Wci 



II ^ II 


5. An efficient (nimitta) cause of all 
effects is Isvara, like the potter. 

The Vaiseshika says that there are three kinds 
of causes for every positive effect, known respec¬ 
tively as the samavayi or upadana-karatia, the 
material cause; the asamavayi-karana, the acci¬ 
dental cause ; the nimitta-karana, the efficient or 
intelligent cause. Thread is the material cause of 
a cloth, because the latter is in constant relation 
with the other. According to the definition of the 
asamavayi-karana given in the verse 4, the 
combining of threads with one another constitutes 
the asamavayi-karana of the cloth, because the 
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act of combining resides in the threads which 
form the samavayi-karana of the cloth. Again, 
a ccording to the definition, the colour of the thread 
ls the asamavayi-karana of the colour of the cloth, 
because the former which gives rise to the latter 
resides in the thread which forms the substratum 
Ithe samavayin) of the cloth, and the cloth again 
ls the substance wherein the colour of the cloth 
inheres in constant relation and is therefore called 
the samavayi of that colour. The remaining fac¬ 
tors in the causal aggregate comprise (l) what is 
called the nimitta-karana, the efficient cause like 
the weaver, and (2) the sahakari or auxiliary 
cause such as the instruments used by him in 
producing the cloth out of the thread. Isvara is 
said to be a mere efficient cause in all effects. And 
as the efficient cause He is a necessary factor in 
the creation of the universe; for, we see that 
without an impulse from a sentient being no effect 
is ever produced out of a material. Without a 
potter, for instance, no pot is ever produced out of 
clay. Isvara being thus only one of the factors in 
the creation of the universe, to hold that the sole 
cause of the universe is the sentient Brahman is 
opposed to all our experience. 

# STTf^TT II $ It 


7 
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5-6. Whencesoever an effect is born, 
there it abides; a pot abides in clay, a 
cloth in thread, a finger-ring in gold. 
Thus say the Vaiseshikas as well as the 
Naiyayikas. 

. The Sankhya Theory. 

5rw 1 

^ II v» II 

fRT II £ II 

7-8. Rajas, Sattva and Tamas,—these 
are the three qualities of Pradhana. 
Rajas is impassioned and mobile ; Sattva, 
pure and luminous; Tamas, dark and 
concealing : they are the causes of crea¬ 
tion, preservation and destruction. 

Pradhana, otherwise called Prakriti, is said to 
be composed of three distinct elements called 
Gunas perceived as intimately associated, or even 
identical, with one’s own self by those who cannot 
discriminate between matter and spirit. Rajas, 
literally the colouring element, is characterised by 
passion and motion and forms the support by 
which the other two are held in their place. Sattva, 
lit. goodness, is very subtle and light, and is the 
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dement by which we become conscious of the 
ex ternal world. Tamas, lit. darkness, is heavy, 
dull and impure, concealing the reality from our 
Vl sion. The respective functions of these three 
distinct constituents of Pradhana manifest them- 
s elves in the creation, preservation and destruction 
°f the universe. How they cause these will be 
ex plained later on. This school of Sankhya holds 
that no Intelligent Being is necessary even as the 
efficient cause of the universe. 

Now follows the refutation of these. 

The second stanza of the Hymn is intended to 
refute the theories as to the cause of the universe 
advanced by the Vaiseshikas, Naiyayikas, San- 
khyas, Svabhava-vadins, Nihilists (Sunyavadins), 
Saivas and Pauranikas. 

The meaning of the second stanza may be ex¬ 
plained as follows: 

Refutation of the Atomic Theory. 

'frT 3TFT^I R RJOR: || 9, (| 

9. In the series of effects from the 
sprout- of the plant up to its fruit, exist¬ 
ence is admitted. Whence do, then, come' 
those atoms and conjoin into fig-seeds ? 

That is to say, the doctrine that the atoms are 
the cause of the universe is contradicted by 
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experience. For, the upadana or material cause of 
the universe is defined to be that which is perceived 
in association with all objects of creation. It being 
only existence, not atoms, that we cognize in all 
objects of creation, the upadana of the universe 
must be Brahman spoken of as the Sat or existent, 
not the atoms or anything else._ How, for instance, 
can atoms be said to be the upadana of the fig- 
seed, the final effect ? Though atoms be the upa¬ 
dana of the dvyanukas, molecules of two atoms, 
yet they are not perceived to be as such in all 
products. Three dvyanukas are said to form a 
tryanuka, the next compound ; a hypothesis not 
warranted by experience. If such were the case, 
we would perceive along with the pot the lump of 
clay out of which it was produced, and the pot 
along with pot-she rds. This cannot be, inasmuch 
as no after-state is perceived without the previous 
state entirely vanishing, and that what has 
vanished out of sight cannot be said to be 
the upadana. If this last were possible, then 
atoms themselves might be the upadana of the 
final products, which is contrary, to the hypo¬ 
thesis of the Vaiseshikas. Atoms are, moreover, 
assumed to be supersensuous ; so that the effects 
which are made of supersensuous atoms must also 
be supersensuous. Wherefore, Brahman alone, 
the Existence, as present in all objects of creation, 
is the upadana of the universe. 
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The upadana-karana is sometimes defined—as 
the word upadana literally means,—to be the sub- 
s tance which one must primarily lay hold of in 
.Producing an effect. On the strength of this defini- 
* 10 n, the Vaiseshika might argue, in defence of his 
theory, that it is the seed, not Brahman’s exist- 
en ce, which one must primarily lay hold of in 
order to produce the tree, and that therefore 
Brahman cannot be the material cause of all effects. 
In reply, the Brahmavadin says that the objection 
a Pplies to both alike. The Vaiseshika must ad¬ 
mit that he who wishes to produce a tree resorts 
Primarily not to atoms, but to the seed. If he 
should try to explain this difficulty by saying that 
the seed which is resorted to is originally built out 
of atoms, the Brahmavadin defends his theory by 
saying that the seed itself is a vivarta or an illu¬ 
sory aspect of Brahman. The Brahmavadin’s 
position is further strengthened by the fact that in 
the seed existence is cognised, but not the atoms. 

II ?o|| 

io. It is admitted by all that the effect 
is accompanied with the cause (upadana). 
Hence it is that existence and light are 
present in every object. 

Every object of creation appears in the light of 
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consciousness as something existent. Wherefore 
the self-luminous Existence is the material cause. 

» *ftt wwmzi ii n ii 

ii. When the flower becomes the fruit, 
when milk becomes curd, properties— 
such as form, taste and the like—of a 
distinct class from those of the cause 
are cognised. 

Whereas, according to the Vaiseshika theory, 
the qualities of the effect should be of the same 
kind as those of the cause, the former being caused 
by the latter. Thus though one effect follows 
another, the preceding effect cannot be said to be 
the material cause of the succeeding one as the 
Vaiseshika maintains. 

The Theory of Illusion. 

It may be asked, how can the mere self-lumi¬ 
nous Existence which is formless give rise to the 
universe of forms ? We reply: It is said to be 
the Cause merely because It underlies all mani¬ 
fested illusory forms, like the rope which is the 
basis of the illusory form of the serpent, etc. 
Accordingly the Vartikakara says : 

i%*n i^n^nfen^r: srensnibr ^rt:ii11 






ATMAN AS THE FIRST CAUSE. 27 

12. Cause and effect, part and whole, 
S e nus and individual, substance and at¬ 
tribute, action and agent, and others like 
these are imaginary forms of the One 

Light. 

It being impossible—either according to the 
Avanibhavada , the Vaiseshika theory of creation, 
or according to the Parinamavada , the Sankhya 
theory of transformation,—to explain that one 
thing can really cause another, and all other theo¬ 
ries being altogether unfounded, we have to 
conclude that the universe is a mere display of 
Maya on the background of self-conscious Brah¬ 
man. 

Intelligence and activity inhere only in 
the Sentient. 

wrm 11 ^ ii 

13. Neither for the atoms nor for the 
Pradhana is sentiency claimed in creating 
the Universe. Intelligence and activity 
are found to inhere in a sentient being. 

The Vaiseshikas and Sankhyas do not claim 
sentiency for the atoms and the Pradhana, which 
they respectively hold to be the cause of the uni¬ 
verse. Sruti (Vide Chhandogya-upanishad, 6-2) 
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declares that creation proceeds from a self-consci¬ 
ous Being, Himself becoming the universe in its 
manifold aspects. Consciousness and activity are 
never found in insentient matter unassociated with 
a self-conscious entity. From this it necessarily 
follows that creation proceeds from a self-consci¬ 
ous Principle who can think and act. Thus, 
according to the Sruti, the universe cannot be said 
to actually proceed from the insentient atoms or 
the insentient Pradhana as such, or even from 
either of these acted on by the will of a self-consci¬ 
ous Being, of an extra-cosmic God, existing quite 
apart from the matter out of which the universe is 
built. On the other hand, the Sruti teaches that 
the universe proceeds from Isvara by an act of 
will, that He is both the efficient and the material 
cause of the universe. Though Pie is immutable 
in Himself, not subject to any change, not affected 
by anything whatspever, still it may be supposed 
that He thinks and acts, is conscious of an external 
world and acts upon it, when viewed in association 
with His Maya-Sakti, the power of illusion con¬ 
taining within it the potentialities of the universe 
as made up of causes and effects. 

r <v n 

14. By His Kriva-Sakti or energy of 
activity assuming the form of Time, milk 
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is transformed into curd. By His Jnana- 
Sakti or energy of intelligence, the uni¬ 
verse comes into being as made up of the 
peceiver and the objects of perception. 

The Sankhya holds that an effect conies into 
being- independently of a sentient being, and 
adduces, in evidence of his theory, the fact of 
milk transforming itself into curd without the 
intervention of a sentient being. As against this, 
the Vedantiri holds that it is the Isvara dwelling, 
as the Sruti (Bri-Up. 5-7-15) declares, in all ob¬ 
jects of creation controlling and guiding them from 
within, who, by His Kriya-Sakti, assuming the 
form of Time acts upon milk so as to transform it 
into curd. Milk by itself cannot become curd. If 
it could, then it would ever be changing into curd. 
Again, there is a state of Maya in which it is 
associated with a semblance of Brahman’s consci¬ 
ousness and forms the consciousness of Isvara, the 
author of the universe, who, at the beginning of 
creation, is said to have had before his view all 
that was to be created, and from whom proceeds 
our consciousness of the universe. This conscious¬ 
ness of Isvara is what is called Jnana-Sakti, the 
energy of intelligence. Itself thus assuming the 
form of intelligence, Maya converts its basis, 
Brahman associated with Maya, into a conscious 
entity, while it also presents itself to His view as 
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the universe to be created, as the object of percep¬ 
tion. Thus by Jnana-Sakti of Isvara the universe 
conies into being. 


firer 



i 

n ii 


15. Consciousness is of two kinds : 
Nirvikalpaka or the undifferentiated con¬ 
sciousness illumines the Thing itself, while 
Savikalpa or the differentiated conscious¬ 
ness is manifold as illumining the desig¬ 
nations, etc. 


The Jnana-Sakti takes two forms. First, there 
is the consciousness which at the beginning of 
creation expressed itself in the form “ may I be¬ 
come many,” and relates to the external universe 
as a whole in general. It is known as nirvikalpaka 
or the undifferentiated consciousness. Again, the 
same consciousness, when relating to the objects 
of external universe in their respective special 
characteristics, such as the several elements of 
matter and material objects, becomes what is 
called savikalpa or differentiated consciousness. 


Thus though consciousness is one and homo¬ 
geneous in itself, it appears to be different in the 
different forms illumined by it. As for instance : 
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^s^wTFrar <rars^sg*RT arfa in $ u 

16. Imagination, doubt, confusion, me¬ 
mory, consciousness of similarity, determi¬ 
nation, guess, and non-apprehension ; and 
so also other states of consciousness. 

These other states of consciousness comprise 
those which are generally regarded as pramas ,— 
forms of right knowledge as relating to the real 
state of things. They are differently enumerated 
in the different systems of philosophy, as follows : 



17. The Charvakas hold to pratyakslia 
(sensuous perception) alone, whereas 
Kanada and S'ugata recognise that as well 
as anumdna (inference). Sankhyas recog¬ 
nise the two as well as Sabda (verbal, 
statement) ; 

11 \c 11 

18. And so do some of the Naiyayikas- 
so called, while other (Naiyayikas) 
add upamanci (comparison). Prabhakara 
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mentions these four along with arthdpatti 
(presumption). 



3PT: II nil 


19. The Vedantins and the followers 
of Bhatta recognise a sixth one named 


Abhava; while the Pauranikas mention 
these with the addition of Sambhava (con¬ 
sistency) and Aitihya (tradition). 


Charvakas: otherwise known as the Lohayatas, 
those who hold that nothing is real except what is 
revealed by the senses. Kanada: the founder of 
the Vaiseshika system of philosophy. Sugata: 
Buddha, who preached that Atman was nothing 
independent of the states of consciousness which 
change from moment to moment. Sankhyas : the 
followers of Kapila’s and Patanjali’s systems of 
philosophy. The followers of Gautama's system 
of Nyaya recognise upamana as an independent 
source of right knowledge. Prabhakara and 
Bhatta were leaders of two different schools of 
JaiminiVsystem of Karma-Mimamsa ; Vedantins : 
those who follow the lead of Badarayana, the 
founder of the system called Sariraka-mimamsa, 
which treats of the nature of Brahman. Paurani¬ 
kas : those v/ho base their system of philosophy on 
the teaching of the Puranas. 


ATMAN AS THE FIRST CAUSE. 


33 


Pratyalcsha : sensuous perception ; right know- 
* e dge obtained by sense-organs coming in contact 
^ith external objects, like our knowledge of colour, 
etc <> obtained through the eye, etc. 

Anumana: right knowledge obtained by a 
P r ocess of inference. First, by observation we find 
that wherever there is smoke there is fire. Then, 
"when in a certain place we see smoke, we infer 
that fire exists in that place. The knowledge of 
the existence of fire has here been obtained by a 
Process of inference. 

Sabda: right knowledge obtained through a verbal 
statement proceeding from a trustworthy source. 

Upamana: right knowledge of similarity ob¬ 
tained by a process of comparison. To explain : 
A man learns for the first time from a forester that 
a gayal (a wild animal) is like a cow. Afterwards, 
on seeing an animal like a cow in a forest, the per¬ 
ception of similarity reminds him of the forester’s 
directions, and he concludes that it is a a gayal. 

Arthapatti : right knowledge in the form of 
presumption : surmising a thing to account for 
something else known. Thus, in the case of a fat 
man who does not eat by day, his fatness cannot 
be explained except through the surmisal of his 
eating at night. By presumption, we come to know 
that he eats at night. 

Abhava : an immediate consciousness of the 
non-existence of something by the non-perception 
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thereof where, if it existed, it ought to have been 
perceived. When, for instance, in a lighted room 
we do not perceive a jar, we become immediately 
conscious that the jar does not exist there. 

Sambhava : the right knowledge we have as to 
the existence of a part when we know that the 
whole of which it is the part exists. If we know 
that a man has one hundred rupees, it is a right 
knowledge to know that he has ten rupees. 

Aitihya : right knowledge obtained by tradition* 
which is transmitted from generation to genera¬ 
tion, and of which the source is unknown; such is 
the knowledge concerning a Yaksha (an invisible 
being) said to occupy a tree. 

These terms, pratyaksha, etc., are applied to 
prama or the right knowledge thus obtained, as 
well as to pramana, the karana or the means by 
which such a knowledge is obtained. While the 
Charvakas dogmatically discard as unreliable all 
sources of information other than sensuous per¬ 
ception, others reduce some of the eight sources of 
knowledge mentioned above, to one or another of 
those which they recognize as independent sources 
of knowledge. 

The Yaiseshika’s Categories. 
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20. The followers of Kanada mention 
six padarthas or categories of existence ; 
viz. : 

I. Dravya, substance. II. Guna , quality. III. 
Karma, motion or activity. IV. Samanya, genus. 
V. Visesha, difference. VI. Samavaya, intimate 
relation or co-inherence. 

^ori^T«ci(^T^n u \\ u 

’TT^TTot ^ ^-CTT ^ ft ^FTf^TFm I 


^HTRcT: TZWvt ^ 3^ ^TT 5^: || 

it# ^ #r§;w^K i 
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21-23. I. Substances are nine : 

Bhutas or elements (l. earth, 2. water, 3. light, 
4. air and 5. ether.) 6. Dis, space. 7. Kala, time. 
8. Atman, soul. 9. Manas, mind. 

II. Qualities are twenty-four : 

1. Sabda, sound. 2. Sparsa, tangibility. 
3. Rupa,' colour. 4. Rasa, taste. 5. Gandha, odour 
6. Parimana, dimension. 7. S ankhya, number. 
8. Samyoga, conjunction. 9. Vibhaga, disjunction. 
10. Prithaktva , mutual separateness. 11. Gurutva, 
weight. 12. Bravatva, fluidity. 13. Paratva, 
priority. 14. Apamtva, posteriority. 15. Sneha, 
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viscidity. 16. Samskara, tendency. 17. Dhi, 
understanding. 18. Dvesha, aversion. 19. Sukha, 
pleasure. 20. Diihlcha, pain. 21. Ichchha, desire. 
22. Dharma, merit. 23. Adharma, demerit. 
24. Prayatna , effort. 



u w II 

24-25. Tendency is of three kinds :— 
(1) Vega or speed, like that which causes 
the flight of an arrow, etc. (2) BHavana , 
that latent impression, caused by experi¬ 
ence, which subsequently helps to call 
forth a memory of the same under favour¬ 
able circumstances. (3) Sthitasthapakata or 
elasticity, that which causes return to the 
former state. When the leaf of the birch 
or the branch of a tree is first dragged 
and then let go, it will revert to its former 
state. 
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26. III. Motion or action is of five sorts 
as the wise say: 1. Utkshepa , throwing 
upwards. 2. Avakshepa , throwing down¬ 
wards. 3, Gamana , going. 4. Prasarana , 
expansion. 5. Akunchana , contraction. 


^ uwHum I 


27-28. IV. Genus is said to be of two 
kinds;—1. Para or the higher, namely, 
satta , existence. 2. Apara or lower, such 
as the genus of substance, of quality, and 
so on. 


28. V. Viseshas or ultimate differences 
are those which cause the knowledge that 
one thing is different from another ; and 
they are infinite in number. 


They are said to reside in the eternal substances, 
such as manas, soul, time, space, ether ; the para- 
manus of earth, water, light and air. 




^ irsu 
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29. VI. Samavaya is eternal relation, 
such as that between a pot and its colour. 

The pairs which are thus intimately related are, 
the whole and its parts, substance and its qualities, 
action and its agent, genus and the individual, 
viseshas and the eternal substances. 

Time, ether, space and soul are eternal 
and all-pervading. 

^%rr: qrcfejsn wrmsr: 1 

JThtlirTT: 11 30 || 

30 The four kinds of paramanus are 
infinitesimally small and eternal. 

Thus have been enumerated the six 
categories according to the Vaiseshika 
Doctrine. 

The Sankhya’s Categories. 

Now the Vartilcalcara proceeds to give the 
classification of principles according to Theistic 
Sankhya: 



^"itKt ^ rw 11 3 $ n 

31. Maya (illusion) is designated as 
Pradhana (the primary germ), Avyakta 
(the unmanifested), Avidya (ignorance), 
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Ajnana (nescience), Akshara (indestructi¬ 
ble), Avyakrita (undifferentiated), Prakriti 
(the material cause), Tamas (darkness). 

These are the terms applied to Mulaprakriti, 
*he root of matter, the ultimate material cause of 
the universe, in Sruti, Smriti and Puranas. 

11 \\ 

32. From Maya, when conjoined with 
Brahman’s consciousness reflected in it, 
there come into being Mahat, Time and 
Purusha; from the principle of Mahat 
comes forth Ahankara. 

When Maya becomes united with the conscious¬ 
ness of Isvara controlling it, there come into being 
the three principles mentioned above : Kala, that 
which causes disturbance in the balanced condition 
of the gunas of Prakriti. It is only Brahman’s 
consciousness in a particular state as induced by 
conjunction with Prakriti. Under the influence of 
Kala, Prakriti evolves into Mahat (intellect); and 
with this first evolution of Prakriti as their back¬ 
ground, the Jivas or Purushas start into being, 
each Purusha being independent and eternal. They 
are to ensoul all the created forms. The whole 
samsara is in fact intended for their evolution and 
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benefit. They are conscious of, and become affected 
by, the various changes that take place in nature. 
From Mahat, Ahankara or Egoism is evolved. 
This Ahankara is either tamasic, or rajasic or 
sattvic. 

#^TFIT ^ WIT ^ I 

II 3* II 

33-34. From the tamasic Ahankara pro¬ 
ceed the akasa, air, fire, water and earth •, 
as also sound touch, colour, taste and 
smell, in orderly succession, forming the 
objects of the senses and the specific 
qualities of the bhutas (elements). Their 
deities are Sadasiva, Isa, Rudra, Vishnu, 
the Four-faced (Brahma). 

Sound, etc., respectively form the characteristic 
nature of the five elements such as akasa, all in¬ 
fused with Ahankara. Deities : Devas or the In¬ 
telligences working in the five subtle elements, 
controlling them from within, guiding their evo¬ 
lution according to certain laws. 


II Va II 
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35-36. From the sattvic Ahankara pro¬ 
ved the antah-karana, (the inner organ) 
and the organs of sensation. 


The antah-karana, (the inner organ of sensation 
is fourfold : 

Manas, Buddhi, Ahankara and Chitta. Doubt, 
determination, pride, recollection,—these are their 
objects. Chandra, Prajapati, Rudra, Kshetrajana,— 
these are the Devatas. 


T%$T STM sTRI%i Rg: I 
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37. Ear, skin, eye, palate, and nose are 
known as jnanendriyas, organs of sensa¬ 
tion. Dis, Vata, Surya, Varuna, Asvins, 
—these are said to be their Devatas. 


^rr\ rv 
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38. From the rajasic Ahankara come 
forth the Karmendriyas or organs of 
action and the vital airs. The Karmen¬ 
driyas are tongue, hands, feet, anus, and 
the organ of generation. 








rw ^di^fqr u $<*> n 



39. Their functions are speaking, taking, 
going, leaving, and enjoying. Their Deva- 
tas are Vahni, Indra, Upendra, Mrityu, 
and Frajapati. 




q^rpr: srm: I1 II 

40. The (vital) airs are prana, apana, 
vyana, udana, and saraana. 



The respective seats of these vital energies are 
the heart, the anus, the whole body, the throat, 
and the navel. 

The twenty-four principles of the Theistic 
Sankhya. 

^rf^RTT^ri%^r %: 1 

40-41. The doctors of Sankhya-Sastra 
enumerate twenty-four tattvas (principles) 
comprising the five bhutas (elements of 
matter), the five vital airs, and the four¬ 
teen indriyas (organs of sensation and 
action). 

The Theistic Sankhyas enumerate these only as 
the twenty-four principles said to be taught in the 
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Sankhya system. According to them, all the 
principles from Brahman and Maya up to the 
Tanmatras (the primary essential elements of 
matter) being present in all these twenty-four 
principles as their causes, they are not to be sepa¬ 
rately counted. 

The Twenty-four Principles of the Atheistic 
Sankhya. 

Xhe Atheistic School of Sankhya enumerates 
the twenty-four principles in the following order 
of evolution : 1. Mulaprakriti; 2. Mahat; 3. Ahan- 
kara ; 4—8, the five Tanmatras (evolved out of 
Tamasic Ahankara); 9—13, the five Mahabhutas 
or gross elements of matter (evolved out of the five 
Tanmatras); 14—18, the five organs of activity 
(evolved out of Rajasic Ahankara) ; 19—24, the 
antah-karana and the five external organs of sen¬ 
sation (evolved out of the Sattvic Ahankara). The 
first of these is the cause of all, not the effect of 
anything else. The principles enumerated from 2 
to 8 are each the effect of what precedes it and the 
cause of what follows it. Those enumerated from 
9 to 24 are mere effects, and they do not give rise 
to any distinct principles in their turn. Pranas or 
vital energies are not regarded as distinct principles 
in themselves, being looked upon as functions of 
the sense-organs taken in their totality. Purushas 
are infinite in number and ar§ neither causes nor 
effects of anything else. What is called Time has 
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no existence independent of the things spoken of 
as having existed in the past, or as existing in the 
present, or as going to exist in the future. 

The Thirty Principles of Pauranikas. 

5nf r%lrTT^Tft I 

41- 42. To these adding Mahat, Time, 
Pradhana, Maya, Avidya and Purusha, the 
Pauranikas enumerate thirty principles. 

Pradhana is the Mula-prakriti whose first 
modification is Mahat. Maya and Avidya are thus 
distinguished : Maya does not delude the Being in 
whom it abides, and is entirely under His control, 
while the reverse is the case with Avidya which 
abides in Jiva. Kala is simply the activity of 
Isvara when in conjunction with Avyakta. Purusha 
is an ainsa or mere ray of Paramatman. 

The Thirty-six Principles of SaiYagama. 
pPct^i4i rpn ’t^iiv^ii 

Innw^rrct: i 

42- 43. Adding to these Bindu and Nada, 
Sakti and Siva, Santa and Atita, the doc¬ 
tors of Saivagama enumerate thirty-six 
principles. 
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Bindu : the principle called Sadasiva, the Entity 
governing the whole existence, and devoid of 
attributes. Nada : another form of the same Being 
manifested as Pranava, the illuminator of all 
things. Sakti : a power distinct from Maya and 
Avidya, and by which Isvara governs all. Siva : 
He in whom that power inheres, and who volun¬ 
tarily assumes a body for the benefit of devotees. 
Santa (the Tranquil) and Atita (the Transcendent) 
are only two different aspects of Siva, as the Sruti 
says : “ This fire is verily Rudra Himself : of Him 
there are two bodies, one fierce, the other gentle.” 

(Tattiriya Samhita, 5-7-3). 

Yedic Doctrine of Maya. 

The different principles enumerated above are 
none of them absolutely real in themselves. Ac¬ 
cording to the Sruti they are only manifestations 
of the one Parabrahman caused by Maya. So the 
Vartikakara says: 

it fefarrTf: I 

43-44. All the principles thus assumed 
existed in the Atman before, as the plant 
in the seed. By Maya, acting in the form 
of will, intelligence and activity, have 
they been displayed. 
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5JfrPT: II II 

WISH fl% H&RI: I 

44-45. Because every event is the result 
of will, intelligence and activity, therefore 
it is certain that all creatures are so 
many- Isvaras. 

The universe proceeds from will, intelligence 
and activity which cannot inhere in any being 
other than Isvara endued with Maya. The uni¬ 
verse is maintained, as we see, by the will, intelli¬ 
gence and activity inherent in the sentient exist¬ 
ence, in the Jivas. This sentient existence is 
therefore none other than Isvara, there being no 
evidence whatever by which to establish a distinc¬ 
tion in consciousness pure and simple except what 
is caused by external conditions with which it is 
associated. All volition, thought and activity being 
the results of Maya, it is but right to maintain 
that the whole universe which they bring into 
existence is made up of nothing but Maya. 

11 11 
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45-47. From the seed is born the tree; 
again from that tree is another seed born, 
and so on in succession. With a view to 
prevent such a supposition, the illustra¬ 
tion of a Yogin has been adduced. The 
ancients such as Visvamitra, perfect in 
Samadhi, without any material instru¬ 
ment, without any personal end in view, 
by their mere will brought about creation 
complete with all enjoyments. 

^l| VC II 

48. Almighty as possessed of infinite 
power, independent as having nothing to 
resort to outside Himself, by His mere 
will He creates, preserves and destroys all. 

The illustration by seed and plant may lead one 
to the conclusion that there are many Isvaras and 
many universes coming one after another, as cause 
and effect in turn. This is opposed to the teaching 
of the Sruti which says that Isvara is never born 
and never dies. The illustration of Yogin is in¬ 
tended to avoid the opposite conclusion, by show¬ 
ing that Isvara is one and is the sole creator of the 


universe. 
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Now the question arises as to how the immut¬ 
able Isvara can be said to create, preserve, and 
destroy the universe. It is answered as follows : 


sTTrirSHTlltf SJI 


49. The Isvara does not create by way 
of -operating on materials (external to 
Himself) ; self-conscious as He is, neither 
is He the knower by way of operating on 
pramanas or organs of perception. 


Isvara undergoes no change of state in Himself 
when He creates, preserves or destroys the uni¬ 
verse. If He were to perform these acts by 
actively operating on the material cause with 
necessary instruments and so on, then He would 
be subject to change of state, like a potter produ¬ 
cing a pot. On the other hand, like a king or a 
magnet, by mere presence He induces activity in 
His environment, without actively engaging in any 
act. 

11 m 11 
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50-51. His consciousness and agency 
are quite absolute because of His inde¬ 
pendence. In the very variety of His 
will consists His absolute freedom. Who 
°an define the self-reliant will of Isvaraby 
which He is free to act, or not to act, or 
to act otherwise ? 

He is conscious and active independently of 
all else, without undergoing- any change in Him¬ 
self. So, too, is His will characterized by thorough 
independence and absence of all obstruction. 










52. The Sruti also has declared Isvara’s 
creation by will, in the words, “ He de¬ 
sired,” and “ From Him, the Atman, was 
akasa born.” 

Thus by way of comparing Isvara to the magi¬ 
cian and to the Yogin, has been expounded the 
Vedantic doctrine that Isvara is both the material 
and the efficient cause, as manifesting by force of 
His Maya the universe made up of names and 
forms which cannot be spoken of as either real or 
unreal. As this doctrine is taught in one har¬ 
monious voice by all the Upanishads, it should not 
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be set aside on the strength of evidence furnished 
from other sources of knowledge. 

Isvara is not a mere efficient cause. 

RRtRR SRri: | 

53. If the Supreme Lord were merely 
the efficient cause of this universe, like a 
potter He would be subject to change and 
liable to death. 

It cannot be that, like the potter operating with 
external instruments upon an external material 
cause, Isvara is merely the efficient cause of the 
universe ; for none can operate upon things exter¬ 
nal to himself without himself undergoing change. 
Like other operators He should have been en¬ 
dowed with a body, which would make Him liable 
to decay. Accordingly the conception that Isvara 
is the mere efficient cause of the universe is 
opposed to the express teaching of the Vedanta 
that He is eternal and immutable. 

To avoid the absurdity that has been shown to 
follow from the doctrine that Isvara is the mere 
efficient cause, the Vaiseshika may say that Isvara, 
as belonging to the category of Atman, has the 
nine qualities (the last nine enumerated in vartika 
23) including ichchha (desire or will) inherent in 
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His nature, i.e., independent of a body. BufTbis- 
-would lead to another absurdity, as shown below: 


^ fpn: rrt i 

rv _v __^ 

RRx^RT^ 'SFRJHl ^R^T II II 



54. If the nine qualities including in¬ 
tellect were eternal coinhering attributes 
of Isvara, then, endowed as He is with 
eternal will, He should constantly be en¬ 
gaged in the creation of the universe. 

14TRIc5RTRT 3R WM | 

R2f|#R ^RsfcRRRTTTSfa FRfe || HMI 

55. In the absence of all cessation of 
activity, samsara would never cease. The 
teaching as to.moksha would be vain, and 
the Revelation would be of no purpose. 






*TFRT II ^ || 


56. Wherefore the Isvara’s creation of 
the universe is all a display of Maya, and 
all worldly experience including Revela¬ 
tion as to bondage and liberation is (the 
effect) of Maya. 
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57. Thus ends the second chapter in 
brief in the work called Manasollasa 
which expounds the meaning of the 
Hymn to the Blessed Dakshinamurti. 











CHAPTER III. 

UNITY OF ATMAN. 


Third Stanza of the Hymn. 

*;jru7T/// 

sfte&onij^’ 11311 

To Him in the Effulgent Form Facing 
the South, whose light, which is Exist¬ 
ence itself, shines forth entering the ob¬ 
jects which are almost non-existent,—to 
Him incarnate in the Guru who instructs 
the disciples in the Vedic text “ That 
thou art ; ”—to Him who being realized 
there will be no more return to the ocean 
of samsara, to Him (Siva) be this bow ! 

srtpara - 11 \ <1 

1. How have existence and light come 
to be conjoined with all existing things ? 


9 











54 DAKSHINAMURTI STOTRA 

Thus questioning on the analogy of mirror 
and reflection, the disciple is enlightened 
(by the third stanza of the Hymn). 

It has been said above that being and light 
manifested in objects do not inhere in the objects 
themselves, and that they are the attributes of the 
perceiver. Then the following question arises; 
If they do not inhere in the objects perceived, 
how is it that they are perceived in connection 
with them ? It cannot be that they are manifested 
in objects, either by way of being reflected in them 
as in a mirror, or by way of actually conjoining 
with them as fire conjoins with a mass of iron ; 
for existence and consciousness which are formless 
in themselves are incapable of being reflected in 
the objects or of conjoining with them. 

The meaning of the stanza may be explained as 
follows: 

Absolute unity of Atman. 

k II R li 

2. The existence and light in all phe¬ 
nomenal things, which are insentient, mo¬ 
mentary and almost non-existent, proceed 
from the eternal Isvara and become con¬ 
joined with them. 
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VTRim ?T ^rrsf^T 


♦ ^ 


^TJT W ^r^^RTTST^q; || 3 || 

3 - These things have their being in the 
being of Atman, and no more ; and so 
als o, the light by which they shine is the 
bght of Atman and no more. 


The questioner’s standpoint may be either that 
the phenomenal things exist quite apart from 
Atman like the mirror existing apart from the 
phjects which are reflected in it; or that they exist 
■ndependently of Atman and shine by a light of their 
° vvn > so that they do not depend on Atman for 
their existence and light. In the first case the 
Teacher answers as follows: The phenomena 
have no separate existence; they are unreal be¬ 
cause they are inert and momentary, like the 
illusory serpent,-—where a rope is mistaken for 
a Ser pent. Atman alone exists and appears as the 
things which we perceive, like a rope appearing to 
be a serpent. When we speak of the existence 
and light of Atman as conjoining with the pheno¬ 
menal things, we mean only that Atman puts on 
the appearance of these phenomenal things. If 
these things could exist separately and shine by 
themselves, then they would have appeared in¬ 
dependently of Atman, like the mirror appearing 
independently of the objects reflected in it. The 
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phendmenal things having thus no separate exist¬ 
ence from that of Atman, we cannot speak of the 
existence and li^ht of Atman either as being 
actually reflected in them or as actually conjoin¬ 
ing with them. 

If the question had been asked from the second 
standpoint of view, it may be answered as fol¬ 
lows : 

fTRIH ^ f^rr I 

RFFFTT II II 

4. The manifold cognitions and their 
objects also are fast bound to the Ego, as 
pearls are strung on a thread. 

The existence of phenomena and the light by 
which they shine pertain to the Ego, the self-con¬ 
scious Existence, and reach them through the 
antah-karana with which the Ego identifies him¬ 
self. 

The two standpoints from which the question 
has been answered in the two different cases differ 
only in this respect: in the first case the answer 
has been given from the standpoint of Absolute 
Reality, and in the second case, from the stand¬ 
point of things regarded as phenomenally real. 

^1%TRT: || ^ || 
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5. To every living being this universe 
appears as quite inseparate from the 
Light. Billows and bubbles have no exis¬ 
tence apart from water. 

Whatever depends on something else for its 
existence and manifestation is only an imaginary 
form of that other thing, like the billows and bub¬ 
bles which are only imaginary forms of water. 
Accordingly the phenomenal things which depend 
for their existence and light on the self-conscious 
Atman are only imaginary forms of Atman. Atman 
alone exists, one without a second. 

ft II $ II 

6. The very consciousness which, first 
entering into phenomenal things, expresses 
itself in the words 4 I know,’ then returns 
to rest in the Self within, expressing itself 
in the words ‘ It is known by me.’ 

It is true that the object of cognition is present 
in both the expressions of consciousness. In the 
first, however, the mere act of cognising the object 
is alone intended, while the second conveys the 
idea that that act is conceived to inhere in the 
Ego. 
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^FTlfot fcsTFSfcf I 

f^j M^KIlRl^ll^FW^JaR II vs || 

7. All products such as pots rest in 
(their causes) such as clay. (So) the uni¬ 
verse, as one with the Light, must rest in 
the Supreme Lord. 

An effect does not exist apart from its cause. A 
pot, for example, does not exist apart from clay, 
its material cause. Likewise, the universe whose 
material cause is Atman is one with Atman and 
has no independent existence. Atman alone really 
exists, the universe being a mere illusory appea¬ 
rance thereof. 

While in vartika 6 it has been shown that the 
Light by which the phenomenal things shine is no 
other than the light of Atman, the vartika 7 shows 
that the things themselves have no existence in¬ 
dependent of Atman’s existence. 

Avidya the cause of delusion. 

3JTTo551T W I 

WFRTlrT HFT SFcFT: || £ || 

8. Just as the mirror is dimmed by a 
stain attaching to it, so knowledge is 
veiled by avidya, and thereby creatures 
are deluded. 
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All creatures are deluded as to the real nature of 
Atman by avidya which leads them to look upon 
Us real all distinctions in the phenomenal world 
such as perceiver and objects perceived, cause and 
e ffect, and so on. 

The body separates Jiva from Isvara. 

qdi^reir w i 

dlfafterTT I! S II 

g. As the akasa within a jar is marked 
off from the infinite (Maha) akasa by 
the upadhi of the jar, so is the distinc¬ 
tion between Jivatman and Paramatman 
caused by the upadhi of the body. 

Like akasa, Atman is indivisible. All distinc¬ 
tions ascribed to Atman are due to the distinctions 
pertaining to the bodies. It is hard to make out 
any real connection between Atman and the 
bodies, so that all limitations ascribed to Atman 
are false and imaginary. 

Their unity taught in the Sruti “That 
thou art. 1 ' 

#4 3^ ^35 ft iimi 

io. By scriptural texts, such as “ That 
thou art,” their unity is indeed taught. 
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On saying, for instance, ‘ He is this per¬ 
son,” one man alone is referred to. 

qm^Tf nun 

ii. The world ‘chat’ denotes the 
Principle which is the cause of the uni¬ 
verse ; while Jiva limited by the body, 
etc., is denoted by the word 1 thou.’ 


The word ‘ that ’ denotes Isvara, the self-consci¬ 
ous Atman, regarded by the Individual Ego as 
external to himself, embodied in the universe as a 
whole which has been evolved out of ajnana, 
otherwise called Maya whose characteristic func¬ 
tion consists in vikshepci , in projecting the Self in 
the form of the external universe. The word 
‘ thou ’ refers to Jiva, the self-conscious personal 
Ego, the. same self-conscious Atman viewed in 
association with the physical and subtle —sthula 
and sukshma —bodies born of ajnana, otherwise 
called avidya, whose characteristic function con¬ 
sists in avarans ., in veiling the true nature of the 
Self. 


In the sentence “ he is this (person),’* 

U U 1! 













































12. A person seen at a former time and 
place and under the then state, etc., is 
spoken of as ‘ he ’ ; and the same person 
seen now and here is spoken of as ‘ this.’ 

*58cR^Nj arsn II H 

5TFFFFT ^ ^ FT^FFTT 

3%^ ^^fTTOTFtFTT: II ^ U 

13-14. Just as the sentence “ He is this 
person” points to an identical man, while 
the specific circumstances referred to by 
‘ he’ and ‘ this’ are lost sight of, so, losing 
sight of inwardness and outwardness, the 
passage “ That thou art” points to the 
identity of Jivdtinan and Paramatman. 

As absolute Consciousness they are identical. 

11 ^ II 

15. Here the two words—‘that’ and 
‘ thou ’—bear to each other the relation 
of apposition ( sdmdnddhi-karanya) ; and the 
things denoted by them are said to bear 
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an attributive relation ( viseshana-viseshyci - 
bhdva) to each other. 

16. The sentence as a whole teaches 
identity, the words being understood in a 
secondary sense {lakshana). 

When two words in a sentence are put in ap¬ 
position to each other, we are to understand that 
the things denoted by them can be predicated of 
each other. But the Isvara and Jiva, primarily 
denoted by the words ‘ that ’ and ‘ thou,’ are so 
opposed to each other that neither can be predi¬ 
cated of the other. The unity of Jiva and Isvara 
taught in the Sruti is possible only when from 
each of them are eliminated such of the attributes 
as are opposed to those of the other, i.e., when 
we discard the primary sense of the words and 
understand them in a secondary sense. 

The secondary sense of a word may either in¬ 
clude or exclude the primary sense ; or it may 
even include one part of the primary sense and 
exclude the other part. In the sentence ‘ That 
thou art.’ 

vttt ii U ii 
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16-17. The secondary senseis not alto¬ 
gether exclusive of the primary sense, un¬ 
like that in the expression “ a village on 
the Ganges” ; nor is it altogether inclusive 
of the primary sense, unlike that in the 
expression “ A white (i.e., a white horse) 
runs.” 


wr^ajurr 11 ^ ll 
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17-18. The secondary sense of senten¬ 
ces like “ That thou art ” is partial,— 
partially inclusive and partially exclusive 
of the primary sense,—like that of the 
sentence “ He is this person,” and the 
like. 


In the above, the word ‘ Ganges ’ which pri¬ 
marily means the stream has to be understood in 
the sense of ‘ the bank of the Ganges,’ so that the 
whole of the primary sense is excluded. The word 
white’ which primarily means white colour ’ has 
to be understood in the sense of ‘ a white horse,’ 
so that the whole of the primary sense is included 
in the secondary. On the other hand, * that ’ and 
* thou ’ cannot be understood in either of the two 
ways. The primary sense of the word cannot be 
wholly lost sight of, since, then, there will be left 
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nothing of which unity can be predicated. Neither 
can it be wholly included, inasmuch as the mutual 
opposition between Jiva and Isvara will render it 
impossible to predicate a unity of them. When 
've eliminate from the primary sense of each word 
all that is alien to sentiency, which is common to 
both Isvara and Jiva, consciousness alone will be 
left; and thus the sentence ‘ That thou art ’ 
teaches the identity of Jiva and Isvara as the one 
indivisible, colourless, Absolute Consciousness. 

5KIW5I# II \c II 

18- 19. The relation of apposition here 
(in vartika 15) spoken of consists in words 
of different origin referring all to one and 
the same thing. 

The Sruti points to no sort of distinction 
between Jiva and Isvara. 

TT'fiKT 5TI^T dt^ll^ <\\\ 

5f|5TIW*il I 

Rf5ir RR^rdsHr frR-qr ^ n«rli Roil 

TORT! 5H JTT^ft 3T W | 

19- 21. The sentence cannot mean that 
Jiva is either a part or a modification of the 
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Supreme, since, in the form of Jlva, He 
(Isvara) Himself has entered into the 
forms created by His own Maya. By 
Sruti as well as reason we are given 
to understand that He is partless and 
changeless, just as akasa in the jar is 
neither a part nor a modification of the 
infinite akasa. 

The course of reasoning here referred to may be 
explained as follows: If Isvara, the First Cause, 
the Author of the Universe, were Himself made 
up of parts, He would have been preceded by 
those parts of which He was made. He would 
fall under the category of effects, and, as such, 
cannot constitute the Omniscient and Omnipotent 
Creator of the whole universe. Moreover, as an 
effect made of parts, He would have had a Creator 
preceding Him, and that other Creator would 
have had another preceding Him, and so on. 

^ ^IR?II 

21. It cannot indeed mean mere praise, 
as does the sentence “ thou art Indra.” 

When he who is not Indra is addressed as such, 
it is nothing but a mere praise. The passage 
That thou art” does not mean mere praise, be¬ 
cause it occurs in a section which, interpreted 
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according to recognised principles of construction! 
points to nothing but absolute unity of Isvara and 
Jiva, and leaves no room for the alleged interpreta¬ 
tion. 

II It 

22. The passage cannot point to mere 
similarity, as the sentences like “ The dis¬ 
ciple is fire.” 

Nor does it signify a relation of cause 
and effect as does the sentence, “ A pot is 
(mere) clay.” 

“ The disciple is fire” means that the disciple is 
as pure as fire itself, and thus points to a similarity 
between the disciple and fire as regards purity. 
Similarity consists in one thing possessing some 
parts or attributes in common with another. Isvara 
being devoid of parts and attributes, He cannot 
be spoken of as similar to Jiva. 


As devoid of parts, Isvara cannot be spoken of 
as actually giving rise to effects according to any 
of the theories of creation. 


m: 
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23 The sentence does not point to 
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a relation as genus and individual, as does 
cne sentence “ This lame (animal) is a 
cow.” 

The sentences does not refer to a rela¬ 
tion of substance and attributes, as does the 
phrase “ the blue lotus.” 

1 he genus being regarded as insentient in itself, 
the sentient Isvara cannot be a genus. 

If Jiva be an attribute of Isvara, then the latter 
would be a samsarin, of limited knowledge and 
power, subject to happiness and misery ; which is 
opposed to the Sruti declaring that He is omnis¬ 
cient, etc. If, on the other hand, Isvara be an 
attribute of Jiva, then the Jiva would not be a 
samsarin ; and all teaching as to bondage and libe¬ 
ration would be of no purpose. 

* Iksnfc* II RV II 

24. Nor does the sentence point to mere 
contemplative worship , like the contemp¬ 
lating of idols as God. 

Nor does the sentence imply mere 
courtesy as when a king’s servant is 
addressed as king (by courtesy.) 
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The sentence “ That thou art,” does not enjoin 
the contemplating of Jiva as Isvara or vice versa, 
because there is no word or particle in the passage 
warranting such an interpretation. On the other 
hand, the word ‘art’ occurring in the passage 
signifies, not a command in the imperative, but a 
law of nature, a matter of fact. 

If it were only by courtesy that Jiva is spoken 
of as one with Isvara, then there would be no 
occasion to emphasise the statement as is done in 
the Upanishad (Vide Chhandogya-Upanishad, 6) 
by way of reiterating it in nine different sections 
treating of the subject from as many standpoints. 
A statement made .for courtesy’s sake cannot bear 
emphasis by reiteration. 

The reason why the sentence can be interpreted 
in none of the foregoing alternative ways is stated 
as follows: 

25. For, Isvara is declared in the Sruti 
to have Himself entered into the universe 
as Jiva. 

Wherefore the sentence ‘ that thou art’ signifies 
that the Ego, regarded as Jiva only when viewed 
in relation to an upadhi, is in fact identical with 
Brahman. 
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Atman identified with the body, etc, by 
ignorance. 

If ^ II 

^i%qr: ii rs ii 

25-26. When Atman becomes blended 
with the aggregate composed of Deha 
(body), Indriyas (sense-organs), Manas 
(mind),Buddhi (intellect), Prana (vitality), 
and Ahankara. (egoism), the aggregate 
itself is regarded by the ignorant as the 
Atman, just as a piece of wood or a 
metallic mass blending with fire is regar¬ 
ded as the fire itself. 

Atman’s manifestation in the five Kos’as. 

Now, by way of distinguishing the essential 
nature from the accidental aspects of Jiva and 
Isvara, the Vartikakara proceeds to show that the 
teaching of Sruti as to their identity is founded on 
fact: 

5fTo5: ^r: ^TT 11 

27. Entering the Annamaya-kosa, the 
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physical body, Atman becomes self-cons¬ 
cious as stout, youthful, lean, dark, as 
belonging to a distinct caste and a reli¬ 
gious order. 

FTrwr ^ fR ®RT*RT |R<|| 


28. And in the Prdna-kosa, in the vital 
body, He feels thus : I am alive, I feel 
hungry^, and thirsty. In the Manomaya- 
kosa, in the body of thought, Atman feels: 
I doubt, I feel sure, I think. 

h^ri+Tir rsrt i 

9TR^TR^IF^r RRfTC 3^1: II II 


29-30. Entering the Vijndnamaya-kosa, 
He dwells in the consciousness “ I under¬ 
stand.” And in the Ahankara, the Ego, 
called Anandamaya-kosci , the body of 
bliss, in virtue of His former good deeds 
and ways of devotion He joys in the con¬ 
sciousness “ I am happy.” 

pci sfiifrj 113011 
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30- 31. Thus garmented with the five 
kosas (sheaths), with five coats as it were, 
the Paramesvara, the Supreme Lord, 
though all-pervading, appears as though 
He were limited by them. 

sqprr *m% tor: 11^11 
sn|*n 1 

31- 32. As the sun, entering water, 
appear as many, so, entering the bodies, 
does Isvara appear as many. 

Jiya and Isvara one in essence. 

*k u M ^ ^ST^T d4r: || ^ || 

TOTkrr | 

32- 33. To speak of them as the cause 
and the effect is to define them by their 
accidental attributes, like defining the 
moon as being on the branch of a tree. 
Never is this deemed an essential defini¬ 
tion. 

TO?* II \\ II 

558joj gqfj \ 

33- 34. The essential definition of the 
moon consists in speaking of it as a great 
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luminary. So the essential definition of 
Isvara and Jiva consists in describing 
them as Sat-chit-dnanda, as Existence, 
Consciousness and Bliss. 

II Vi II 


34-35. Unity of the two beings as one 
in their essential nature is taught by the 
scriptural text “ That thou art. 5 ’ Hence 
the truth that the One Light is the Self 
in all. 


TT spfiTW 113 Ml 


35-36. Devas, animals and men have 
no existence apart from the Light. As 
one with the Light, Jiva is designated 
the Sarvatman, the Self in all. 


Realization of Atman’s unity leads to 
Liberation. 



II 3$ II 


36-37. When this conviction of being 
one with the Light is steadied, one attains 
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to Kaivalya, to the state of Liberation, 
from which there is no more return. 


37-38. Even he, who by chance but 
once cherishes the notion that he is the , 
Self in all, is freed from all sins, is adored 
in Siva-loka, adored as Siva Himself. 

II ^ II 

*rcrrcrrrc^*U8jT^T qw^: 1 


38-39. That Mahatman, that mighty- 
souled Being whose contemplation of the 
one Self in all has been perfected, He is 
the very Deliverer (of all) from samsara, 
He is the Supreme Lord Himself. 

II ^ II 


39-40. Thus ends the third chapter, in 
brief, of the work called Manasollasa 
which expounds the meaning of the 
Hymn to the Blessed Dakshinamurti. 









CHAPTER IV. 

ATMAN THE ONE EXISTENCE AND LIGHT. 


Fourth Stanza of the Hymn. 
u 

HTH 1/ 

TOltflft TOT WFl/ 

TO II 

All this world shines after Him alone 
shining in the consciousness “ I know,”— 
after Him alone whose consciousness, 
luminous like the light of a mighty lamp 
standing in the bosom of a many-holed 
pot, moves outwards through the sense- 
organs such as the eye. To Him who is 
incarnate in the Teacher, to Him in the 
Effulgent Form Facing the South, to Him 
(Siva) be this bow ! 
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Objection to the Yedic doctrine of the 
one Existence and Light. 

The identity of Brahman and Jiva, thus far s6t 
forth as the teaching of the Vedas, is objected to 
by some who allege that it is opposed to all evi¬ 
dence furnished by pratyaksha and other right 
sources of knowledge. By way of answering their 
objections, the Vedic doctrine of the identity of 
J iya and Brahman will be more firmly established 
in this and the two following chapters : 

VTT^T ^TCTT^I: I 
|| ^ II 

I. u Self-existent do the pot, the cloth, 
and other phenomena shine,—not because 
of Isvara entering into them.” To this 
as a reply is (the fourth stanza) chanted. 

The Vedic doctrine that there is only one Exis¬ 
tence and Light which is Atman {vide chap. iii. 3) 
is objected to on the ground that it is opposed to 
our immediate experience. It is, some say, an 
uncontradicted fact of experience that a pot exists 
and shines by itself ; and they contend that there 
is no evidence whatever to show that Isvara has 
entered into the phenomena so that they all shine 
by His light. 

The meaning of the fourth stanza may be ex¬ 
plained as follows : 
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External objects have no existence and light 
of their own. 

sTHtfrft ir i 

^ 5TT 5RJRRT II % || 

2. If in the objective consciousness “ I 
now it, the thinker were not to mani- 
est 1 no self as ‘ I,’ what is there to shine, 

or to whom ? And the whole world would 
oe like one asleep. 

there a would Ct h' Vere t0 a '° ne by itself > then 

as the • bS n ° manifestati on of the Thinker 
as the cogniser of the object in th* f n “ t 

conscious of the object > The ” n T 1 am 
nine- in ^ . then, like a lamp bur- 

r :rrr ciosed up ° n 

consciousness of any* individual “ Self ‘° ' he 

^ r ni - 

thing else L, 1 mamfes ‘ a “°°- That some- 
depends forits manlfestaTn, musl'Ye 1 " 

a a no,h YTYYesLt'n ” 0 ' 
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on another for its existence. So, the Vartikakara 
says: 

5TFi:4^n%^Nd' u 3 n 

3. The non-existent in the past and in 
the future cannot exist by themselves 
even in the.present; therefore, they have 
their being in the Isa, the Lord, as to 
whom there is no before and after. 

External objects have no existence of their own, 
inasmuch as, like a serpent seen in a rope, they 
are only occasionally perceived. If they could 
exist by themselves, they would also manifest by 
themselves like Atman, and thus they would not 
be objects of consciousness of an individual, which 
they are invariably now found to be. 

On the other hand, as the Being whence every¬ 
thing proceeds at its birth and whither everything 
recedes at the end, as the Pratyagatman who 
witnesses all states of being in His never-failing 
light, Isvara’s existence and consciousness must be 
unfailing. Never was a time when He was not 
and did not shine ; never will be a time when He 
will not be and will not shine. 

SPERRY srer i 

*4 srreNr q qr n it 
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4- 5. If the insentient objects were to 
shine by themselves independent of 
Isvara, either everything would present 
itself to every one’s consciousness, or 
nothing at all would present itself to 
consciousness. Therefore the whole world 
would be on one level, either all-knowing 
or knowing nothing. 

Independent of Isvara : without a self-conscious 
Atman perceiving them. If external objects were 
to shine by their own light, they would always 
shine and appear to all individuals alike as objects 
of consciousness. If it be, however, in their 
nature not to become objects of consciousness, 
then no individual would be conscious of any of 
the objects. All individuals being thus situated 
alike as to their knowledge of external objects, it 
would be difficult to account for the varying degrees 
of knowledge of the different individuals. Then 
the result would be: 

|| ^ || 

11 5 11 

5- 6 If the sentient and the insentient 



































ATMAN THE ONE EXISTENCE AND LIGHT. 79 


be alike self-luminous, then it would fol¬ 
low that each alike will both perceive, 
and be in turn perceived by, the other, 
and so on ; and, the sense-organs being 
unrestricted in their scope of perception, 
taste could be known by the eye, and so 


on. 


Thus the contention that external objects are 
self-luminous and self-existent is opposed to our 
uncontradicted experience of a distinction between 
subject and object, as well as to the fact that the 
external objects have all of them a more or less 
temporary existence. 


Isvara cognises and acts through upadhis. 



11 u n 


511% N'M i ’hrff ljn%T% I 

7-8. Manifesting Himself by way of 
reflection in the KriyfL-sakti and Jnana- 
sakti, in the two sides of Antah-karana 
which are like unto the dull and the 
clear,—the back and the front—sides 
of a mirror, the Lord is spoken of as the 
doer and the knower. 
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Prana constitutes that aspect of Antah-karana 
which is spoken of as Kriya-sakti, i. c wherein 
Isvara manifests Himself * in many a form of 
activity. It corresponds to the dark or back 
side of a mirror. Manas and Buddhi constitute 
that aspect of Antah-karana which is here spoken 
of as Jnana-sakti, wherein Isvara manifests Him¬ 
self as a self-conscious cogniser. This corresponds 
to the clear or front side of a mirror- The self- 
conscious Atman, when associated with the 
upadhi of prana in activity, by way of lending to 
it His own existence and light, is spoken of as the 
doer; and when associated, in the same way, with 
the Manas and Buddhi which undergo changes of 
condition, He is said to cognise. 

The organ of cognition. 


r\ V ^ 



^foTT II 


^ II 



8-9. Like unto a clear mirror, Buddhi, 
because of the predominance of Sattva in 
it and in virtue of the reflection of Atman 
in it receives images of external objects. 

The predominance of Sattva is necessary, since 
otherwise Rajas and Tamas would give rise to 
covetousness and forgetfulness. 
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^TT^TT ^t^r: | 

9- 10. And so do all the indriyas (sen¬ 
ses), because of their connection with 
the Antahkarana ; they are'like spokes 
attached to the felly of a wheel. 

That is to say, though by nature the indriyas 
move towards their respective objects, still their 
action is limited and controlled by the Buddhi ; so 
that perception or non-perception or misperception 
of sense-objects through the sense-organs depends, 
at any given moment, on the state of the antah¬ 
karana at the time. 

Nadis, the vehicles of the sense-organs. 

f11 u n 

10- ii. There are nadis woven in the 
antah-karana, like unto threads woven 
into a net. - By them, verily, reaching up 
to the physical regions of sensation, 
all sense-organs move, like sparks of fire, 
towards their respective objects. 

Antah-karana is the Linga-Sarira impregnated 
with Jnana-sakti and Kriya-sakti, i, e., endued 
with the faculties of cognition and action. 
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Nadis are tube-like threads of subtle ethereal 
matter in the body. It is through these Nadis 
that all the senses, accompanied with the mind in 
one or another of its forms, pass towards their 
respective objects in the external world. When 
passing from the sushupti to the jagrat or waking 
state of consciousness, these sense-organs pass up 
to the very physical regions of sensation, such as 
the eye, the ear, etc. 




HFTrf II Uli 


12. The midmost portion of the body 
is spoken of as the Muladhara, * the 
primary seat’ ; it is two inches above the 
anus and two inches below the penis. 


m jtft to srfa: l| r <3it 



r m i 


13-14. It is triangular, with the apex 
turned downwards, like a young girl’s 
organ of generation ; and there dwells the 
Para-Sakti, the Supreme force called 
Kundalini, the mother of Prana, Agni, 
Bindu, and Nada ; she is called Sarasvati. 
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Kundalini is the Devata or the governing Intelli¬ 
gence in the Muladhara. She is so called because 
s he manifests Herself in the form of a serpent, 
f^his Supreme Force, called also Mulaprakriti, 
hlumined by the Light of the Supreme Atman, 
generates Prana, etc. Prana is Vayu or the Univer- 
Sa -1 Force of activity, specified, on entering each 
mdividual being, into its vitality in its five-fold 
function. Agni, in one of its forms, is the digestive 
f* re in the stomach. Agni and Prana are mention- 
e d together in the Yoga-sastra under the designa¬ 
tions of sun and moon. These are the Devatas of 
Ida and Pingala to be mentioned below. Bindu 
ls the unmanifested sound ; and Nada is the mani¬ 
fested sound in general, the Omkara, that form of 
sound which is common to all articulate sounds, 
and which one may hear on closing both the ears. 
All these are generated and propelled by Kunda- 
iini. She is also*called Sarasvati when, in one of 
her aspects as prana, she manifests herself in the 
nada, and then in the form of articulate sounds. 

The Muladhara, the primary seat of the three 
great Nadis, has been thus described in some 
detail in order that the devotee who seeks illumi¬ 
nation may meditate upon it for the purpose. 

|| vs II 



qsiqrcsrcfcRrT i 


14-15. Starting from the apex of the 
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Muladhara, the Sushumna reaches the 
Brahmarandhra ; it is like a half-cut bam¬ 
boo at the root, and has six supports. 

The Sushumna manifests itself at the apex of 
the Muladhara and extends into the cavity of the 
head. It is uniform throughout, long and straight, 
visible only to the yogins. The six supports of the 
Sushumna, called Chakras, have each of them 
a particular form and a particular seat of its own. 
They may be presented in a tabular form as fol¬ 
lows :— 


Name of Chakra. 

Its form 

Its seat. 

1. Muladhara ... 

Four-petalled lotus 

Muladhara. 

2. Svadhisthana... 

Six-petalled lotus... 

Linga or organ of 
generation. 

3. Manipuraka ... 

Ten 

Navel. 

4. Anahata 

Twelve 

Heart. 

5. Visuddha 

Sixteen „ 

Throat. 

6. Ajna 

, Two 

Region between the 
two eyebrows. 

? «\ V 

r\ V 



3^1'JiqRW I I%RT II ^ II 



15-16. Starting from the corners thereof 
there are two Nadis, Ida and Pingala. 
These, as the Yogins say, constitute the 
Nadi-chakra, or Nadi-system. Thence 
all nadis proceed. 
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Ida lies on the left, and Pingalalies on the right. 


*^hey extend up to the basis of the forehead. 


§#TT%fT ^ R v TT3rf: l| % $|| 



^ mil l 

mil fSflf^IT II ^ u 


^R^TTf^r mil i%irRn 


?n€r t^jtfrt m*t gf%s?r m ^imq\ 1^11 

’TR^r ’RTf^Rl mi SJ^ | 

: 11HoII 

m;\ W; Mmi\ W^W&K i 
^rfirsrcswnirc ^tWt mil 5^: 11 ?A ti 
rniv^zi mm ^ §m*i 1 

16-22. Gandh&ri and HastijihvA, run 
up to the eyes. Joined to the Nadi-chakra, 
there are two nadls reaching up to the 
nose. Starting from the region of navel 
called Nadi-chakra, which is shaped like 
a hen’s egg, Pusha and Alambusha nadis 


11 
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extend up to the two ears. The nadi 
called Sukla (white, starts from the same 
place and goes to the mid-region between 
the eye-brows. The nadi named Saras- 
vati goes to the tip of the tongue and 
gives vent to speech. The nadi (in the 
stomach) named Visvodari eats the four 
kinds of food. Payasvini, situated in 
the throat, drinks water and causes 
sneezing. Three nadis start downwards 
from the Naai-chakra: Raka excretes 
semen ; SinivA.ll, the urine; and Kuhu, 
the dung. That nadi, again, which is 
called Sankhini takes up the essence of 
the food when eaten, and reaching the 
akasa of the cerebral cavity, there in the 
head gathers the immortal nectar. 

This immortal nectar is, as the yogins say 
obtainable in that region of the head which is 
called Sahasrara-padma, the Thousand-petalled 
Lotus, by the process called Lambika-yoga. (Vide 
Chap. IX., 32). 
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.22-23. “There are one-hundred-and- 
°ne nadis. Of them one goes to the head. 
Going upwards by that, one becomes 
liberated.” Such is the Vedanta’s teaching. 


The passage referred to is the Katha-Upanishad 

vi., 16. 


Jagrat state. 


gotfc II II 

23-24. When the Atman, through the 
sense-organs which are impelled by the 
good (and bad) karma ingrained in the 
Buddhi, perceives sound and other objects 
of sense, then it is the Jagrat or waking 
state. 


It is certain that whenever Jiva does any act, 
he does not do so by himself, but only as iden¬ 
tifying himself with the Buddhi, into which he 
enters by a reflected image as it were. Accordingly 
it is the Buddhi that is affected by the good or evil 
act, and its character is changed to the extent that 
it is affected by the act. When proper time, place, 
and other circumstances present themselves for a 
good or evil deed to bear its fruit, then the Antah- 
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karana impels the sense-organs to action. By the 
sense-organs which, starting from the heart—the 
seat of Antah-karana—reach the extremities of the 
physical organs of sensation, Atman becomes 
conscious of sound and other sense-objects within 
and without the body. This constitutes the Jagrat - 
avastha, the waking state of Jiva. Thus Jagrat 
state consists in cognising sense-objects by means 
of the sense-organs. 


Syapna, 



II II 




24-25. When these sense-organs are 
withdrawn, A’trnan is conscious of the 
mental images generated by the impres¬ 
sions of Jagrat experience. It is the 
Svapna-avastha or the dream-state. 

When the senses are withdrawn into the cavi¬ 
ties of the nadis within the body, i'e., when the 
network of the nadis, through which the senses 
are coursing, is drawn back from the extremities 
of the physical organs of sensation into the body 
by the thread of the antah-karana (inclusive of 
prana), then Atman is no longer conscious of exter¬ 
nal objects. He sees, however, the mental forms, 


ATMAN THE ONE EXISTENCE AND LIGHT. 89 

lrr *ages which are purely manasic, evolved out of 
impressions made on the mind during the jagrat 
s *ate. Thus Svapna consists in cognising, on the 
Withdrawal of the senses, those forms of mind 
Which are evolved out of the impressions received 
during jagrat state. 

Sushupti. 

M lift II W II 

25. The withdrawal of even manas 
itself is spoken of as Sushupti. 

The manas is said to withdraw, when, with all 
*ts vasanas or impressions, it attains to the causal 
stage, to the state of avidya. Thus Sushupti 
consists in the Buddhi s attaining to the form of its 
cause,—in all forms of cognition ceasing to appear. 

Thus all the three avasthas of self-conscious 
A’tman are due to his association with the 
upadhis undergoing changes of state such as Jagrat; 
and these upadhis cannot come into association 
with the self-conscious A’tman except by Maya. 

Atman is ever Sat-Chit-Ananda. 




26. Then the Atman remains as pure 
Existence, veiled by Maya. It is by 




90 


DAKSHINAMURTI STOTRA 


connection with Maya that He appears 
as deluded, inert, ignorant, and so on. 


Atman is ever one with Brahman, the Absolute 
Existence; but, owing to Maya which veils his 
true character as Brahman, we are not conscious 
of the fact, except in so far as we always feel that 
we exist. 





SfWR 11 


li 


27. “I slept happy thus on awaking 
does Atman clearly manifest Himself as 
Existence, Consciousness and Bliss. 

The word ‘happy’ refers to the essential constant 
nature of Atman as self-conscious Existence 
and Bliss. The word ‘slept’ refers to the then 
quiescent state of all upadhis. The happiness 
experienced in sushupti is not, indeed, accidental; 
it does not come from an external source, since 
then the sense-organs by which the external objects 
can be experienced are quiescent. The happiness 
does not certainly arise from the mere cessation of 
all active processes of life and conscious existence, 
inasmuch as there is no instance in all our experi¬ 
ence where any positive result comes out of circum¬ 
stances of a purely negative character. Nor again 
should it be supposed that happiness then exoerien- 
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is itself of a negative character, consisting in 
mere absence of pain; for there is, then, no 
0r gan by which to experience the absence of pain, 
3-nd what has not been experienced cannot subse¬ 
quently be remembered. The feeling “ I slept 
happy ” dearly a case of remembering what has 
keen experienced. Thus the happiness experienced 
during sleep points to the self-luminous nature of 
Atman as Bliss. The immutable, partless, self- 
conscious Atman cannot be spoken of as lying down 
° r as going, or as sleeping, in Himself. All this 
IS > therefore, due to His association with the 
Upadhis which undergo changes of state. Where¬ 
fore the words “I slept” refer to the quiescent 
Slate of the upadhis in sushupti. Hence in all 
stites of consciousness, Atman remains the same 
a s Existence, Consciousness and Bliss. 

Isyara, the one Light and Existence. 

iRd n 

28. It is by Adahesvara, penetrating the 
whole universe and manifesting Himself, 
that even the sun and other (lights) shine ; 
how much more so pots and other things ? 

Brahman’s manifestations in the upadhis of the 
cosmos andof the individual body may be exhibited 
in a tabular form as follows :— 
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Macrocosm (Adhida l iva, 
Samashti, Karana). 

Microcosm (Adhyatma, 
Vyashti, Karya). 

State of 
Con¬ 

Upadhi. 

Brahman's 

manifesta¬ 

tion 

Upadhi. 

Brahman’s 

manifesta¬ 

tion. 

scious¬ 

ness. 

Avyakrita 

or 

Avyakta. 

Isvara 

or 

Akshara.* 

Karan a- 
sarira. 

Prajna. 

Sushupti. 

Hiranya- 

garbha. 

Sutratman. 

Linga- 

sarira. 

Taijasa. 

Svapna. 

Viraj. 

Vaisva- 

nara. 

Sthula- 

sarira. 

Visva. 

Jagrat. 


cTSTT^TtTT ^tTT ^ I 

strFW'W ^ ?^n ^wri^R ii i 

'O 

29. Therefore, all things derive their 
being and light from the being and light 
of Isvara in whom they abide. And by 
Sruti Brahman is declared to be “the 
Real, Consciousness, the Endless.” 

That is to say, things have no being of their 
own. They are said to exist because they are 
illusory expressions of Isvara, the one Existence. 

* The name “ Isvcjra ” is given to Brahman’s manifesta¬ 
tion in the upadhi called Avyakrita, as well as to Brahman 
beyond the upadhis. 
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*TT^T II 3o II 

30. All that comes into being in Jagrat 
a nd Svapna is unreal, senseless like a 
blind man. 

Isvara as the Ego. 

And Isvara manifests Himself as the 
Ego in all creatures. 



31- 32. The undifferentiated or Universal 
(Ego), the Pure, and the impure: thus 
the Ego is threefold. The undifferentiated 
or Universal (Ego) is the Supreme 
Brahman, who is devoid of all distinc¬ 
tions, like unto akasa free from dust, 
darkness, smoke and cloud. 

G&Ewft ^tCrt sqqi^rrji 11 

32- 33. The Pure (Ego is seen) at the 
time of discrimination, when He is rid of 
the body and other upadhis, as akasa is 
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seen a little through the starlight to a 
limited extent. 

Though, under ordinary circumstances, Atman 
does not present Himself to all, He does occasion¬ 
ally manifest Himself to him who has thoroughly 
investigated the nature of Jiva and the Isvara, 
and is convinced that the physical body and other 
upadhis are not the Ego; and who has accordingly 
stripped his Real Ego of all the limitations ascribed 
to Him. This Pure Ego, manifested temporarily 
as He is at the moment of discrimination, is 
somewhat removed from the Absolute or Universal 
Ego, who is Brahman Himself. 

II 3 3 II 

33-34. Impure is the Ego stained by an 
intimate association with the body and 
sense-organs and other upadhis; just as 
akasa, pervaded by darkness, looks as if 
affording no space. 

srnr 11 11 


34 _ 35 - When Jiva is well awakened to 
his Ego being one with Isvara, then can 
he be the all-knovver and the all-maker. 
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RT^Wri^^TR g«NI|OTT 5FFRR I 

35-36. The Lord, by Maya quite de¬ 
luded, by Vidya manifests Himself. By 
Meditating on the Nirvikalpa or the Un¬ 
differentiated Ego, Atman shines in full. 

'TWTt: II II 





36-37. The veil of avidya removed, 
the Supreme Lord, He who is Dakshina- 
Murti in form, shines in full Himself. 


IT% II ^ || 

II \6 II 


37-38. Thus ends the fourth chapter 
m brief in the work called Manasollasa 
which expounds the meaning of the Hymn 
to the Blessed Dakshinamurti. 











CHAPTER V. 

FALSE PERSONATIONS OF ATMAN. 


Fifth Stanza of the Hymn. 


^ ?NT ^ ?%%OTT3J^ II ^ II 


Those who contend that the Ego is the 
body, or the vitality, or the sense-organs, 
or the fickle Buddhi, or the void, they 
are verily on the same level with women 
and children, with the blind and the 
possessed: they are quite deluded. To 
Him who destroys the mighty delusion 
set up by the play of Maya’s power, to 
Him who is incarnate in the Teacher, to 
Him in the Effulgent Form Facing the 
South, to Him (Siva) be this bow 1 
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Atman identified with the physical body. 

+r<jiwrt: ^rt4t II \ II 

1. Pratyaksha is the sole authority; 
the four bhutas (elements) are alone real. 
There is no moksha other than death; 
love and wealth comprise the end of man. 

No anumana or inference can be relied on till 
it is confirmed by the senses. Such things as akasa 
which cannot be perceived by the senses do not 
exist. Carnal gratification is the primary end of 
man, while wealth, as conducing to this primary 
§nd, forms but a secondary end of man. 

^ fi; i 

2 . There is indeed no Isvara, the 
Creator ; vain is all talk of the other world. 

Things grow and change their form by svabhava t 
of their own accord; we see no agent at the back 
of every substance acting by way of changing its 
form ; none, for instance, pushes an arrow forward 
once it has been discharged from the bow ; once 
the seed is sown, none constantly helps it to grow 
into a tree. This is a fact of immediate experience. 
What need is there to postulate an Isvara? Again, 
variety in the amount of happiness found among 
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living beings can be traced to their own nature 
(svabhava); there is no need to suppose a super- 
sensuous cause such as Dharma. 

^ %?iwr rr g*: irii 

Itr fa i 

2- 3. If Atman exist apart from the body, 
let it Le seen like a pot in front. It is the 
body that is perceived as short or tall, as 
a youth or a child. 

All evidence goes to prove that the body is the 
Self, while there is none whatever pointing to the 
existence of a disembodied Self. 

3T% Tfwf 1 ^: sfRT irii 

3- 4. The six changes of phenomenal 
existence,—namely, being, birth, growth, 
change of form, diminution or decay, and 
death,—all these pertain to the body. 

They are not spoken of as pretaining to an 
Atman distinct from the body. There is no need 
to suppose the existence of an Atman distinct from 
the body, as the subject of these changes. 

5 rr%i%^r: u g 11 
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m tprrq; it <\ it 

4-5. Distinctions of caste and religious 
order are based on the bodies alone; 
such sacraments as j&ta-karma (the birth- 
ceremony) are enjoined with reference to 
the body alone. It is with reference to 
the body that they pronounce the benedic¬ 
tion <f may thou live a hundred years.” 

6. Thus does the small-witted Charv&ka 
delude the world. 

Atman identified with Prana. 

^fFTTFT Sp^iTT%rmiWd:||^|( 

srmTwft i 

6-7. I breathe, I am alive, I feel 
hungry, I feel thirsty: on the strength of 
these and other notions of the sort, some 
conclude that Prana is Atman. 

Finding that the dead body which is to all 
appearance quite of the same nature as the living 
is yet not self-conscious and does not breathe or 
perform other functions of a living being, they 
hold that Atm'an must be the Prana, the vital 
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principle, whose presence in the body makes it 
alive and whose departure reduces it to a corpse. 


Atman identified with the sense-organs. 



7-8. I hear, I see, I smell, I cause 
motion: from an experience of this sort, 
some rise higher and look- upon the 
indriyas, the sense-organs, as Atman. 

As self-consciousness arises only when the sense- 
organs are active, Atman must be identical with 
the sense-organs. There is no evidence of the 
existence of Prana distinct from the senses ; for 
no motion is observed during sleep when the senses 
are quiescent: and breathing, &c., visible during 
sleep are a mere illusion. As the sense-organs do 
not perceive objects simultaneously, i.e., as the 
scope of each sense-organ is restricted to one kind 
of objects and as there are several sense-organs 
occupying the body, each of them is an Atman by 
itself. 

The logical order of this and the foregoing theory 
is reversed in the Vartikakara’s exposition, which 
has only followed the order in which they are men¬ 
tioned in the Hymn. The fact of Prana not 
ceasing to function during sleep when all the 
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sense-organs are quiescent, would naturally lead 
to the conclusion that Prana is the self more than 
the sense-organs. * ^ 

8 . On the strength of the notion “ I 
understand, ” others regard Buddhi (Inte¬ 
llect) as the Atman. 

The body, etc., cannot be Atman. 

5TFTT^T^r%TTHT W | 

StWhT II S II 


g-10. (The fifth stanza) is intended to 
refute the theories of those whose intellects 
are thus deluded by Maya. 


The meaning of the stanza may be explained 
as follows: 

How can objects like the physical body 
which are insentient like stones, and are 
so different from, Atman, ever feel as the 
Ego, except by the Lord entering into 
them ? 


* One of the manuscripts of Manasollasa consulted for 
this edition gives the text in the logical order of the two 
theories. Evidently the gloss-writer whose exposition of the 
Vartika I followed in my translation and notes had not this 
reading before him. 


12 
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Why the body is not Atman. 

|| II 

io-ii. Now, the physical body can¬ 
not be Atman, because like a pot it is 
visible, insentient, endued with colour, 
etc., made up of parts and evolved out 
of matter. 

Visible : Depending on something else for its 
manifestation. Insentient : as opposed to self- 
conscious. 


II X \ II 



3*1 ftftxEc*I tKiSSOTT * TO3RT I 

11- 12. Even in swoon, sushupti and 
death, the physical body is seen; then, 
being distinct from the physical body, 
etc., Atman is not seen. 

W 5T'KMItTrW I R«»KUWg*l 1^ II \\ II 

12- 13. The sun is the primary cause 
of all activities in the world; just so is 
Atman the chief cause of the activities 
of the physical body, etc. 
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%fnT^TFT ?TT%T^r | 

13-14. “This is my body thus feels 
a woman, a child, and even the blind 
man ; none ever feels “ I am the body.” 

It cannot be contended that the feeling “ I am 
a man ” points to a valid experience of the body 
being the Ego; for man sometimes dreams of 
himseif being a tiger. Here the consciousness of 
Ego, the feeling of ” I, ” remains the same, un¬ 
affected by the different bodies with which the 
Ego has been associated in the two states of jagrat 
and svapna. 

Now, as to the contention that anumana or 
inference cannot constitute an anthority in itself. 
Our every day experience furnishes so many 
instances of our conduct being consciously based 
on no better authority than anumana. What basis, 
for instance, other than anumana or inference 
from past experience, is there for our belief that 
the food we are going to eat next moment will 
appease our hunger ? But for this faith in anumana 
as the right source of knowledge, how can any one 
get on in life ? 

As to the remaining negative assertions of a 
sweeping character in the Charvaka’s system, it 
is unnecessary to enter into a detailed discussion. 
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Why the sense-organs cannot be Atman. 

^RJTR: II ^ 11 

14. Not even the sense-organs are 
Atman, since they are mere instruments 
like a lamp. 

15. Like a musical instrument such as 
vina, the ear is a means of perceiving 
sound. The eye, like the three lights 
(sun, moon and fire), is a means of per¬ 
ceiving form and colour. 

TO I 

mmjn fafi M U II 

16. The nose is a means of perceiving 
smell, like a flower-vase, etc., and the 
tongue is a means of perceiving taste, 
like curd, honey, or clarified butter. 

*RT: T% ^ tew:ll?vsli 

17. “ The sense-organs I have not; I 
am dumb, I am deaf.” Thus say the 
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people who are wanting in the sense- 
organs. Are they selfless ? 

Why Prana is not Atman. 

srntftarwT ^ irrcnrpri^ifts i 

ii \c ii 

^Twnl n ^ n 

18-19. Not even Prana is Atman ; for 
there is no consciousness in times of 
sushupti. When man goes to sushupti to 
gain a respite from the worry caused by 
jagrat and svapna life, Prana acts for the 
mere preservation of the body, wherewith 
to reap the fruits of karma yet unspent. 

5TT0TW ^ I 

sift 5 wfrrw il r < ° il 

iTTofr n R 1 w 

20-21. If Prana’s unconsciousness then 
(in sushupti) be due to the inactivity of 
the sense-organs, how, then, while Prana 
acts, can the senses be inactive ? When 
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the king is still engaged in battle, the army 
cannot, indeed, cease to fight. Prana, 
therefore, cannot be the Lord of the 
sense-organs. 

If Prana be the Atman seeking rest in sushupti, 
then it should be inactive. On the other hand, 
during sleep Prana is as active as before; it 
breathes and discharges other functions. If Prana 
be really the self-conscious Atman whose instru¬ 
ments of action and knowledge are the sense-organs, 
then it would be impossible for the latter to be 
inactive so long as the former remains active ; and 
sushupti would not then be a period of inactivity. 

I 

^PJTTR ^TWlft ?RTJ II 

22. Atman, the director of manas, 
ceasing to work, then all sense-organs 
cease to work. Their lord is therefore 
Atman. 

Thus, Atman, the ruler of manas and other 
sense-organs, is distinct from Prana. 

Why Buddhi is not Atman. 

Now the Vartikakara proceeds to refute the 
Buddhistic theory that Atman is none other than 
the momentary state of consciousness (Kshanika.- 
Vijnana). 
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vrn%^r ^towt^ir^u 

23. Be it known that Buddhi is but a 
momentary thing which comes and goes. 
Illumined only by Atman’s reflection, it 
illumines the universe. 

Buddhi cannot be Atman as depending on 
another for its light. This is explained as follows: 

24. In Atman is Buddhi born, in Atman 
alone does it dissolve ; non-existent before 
and after, by itself it does not exist. 

The origin and the end of a thing cannot be 
perceived by itself; and these cannot be facts of 
experience unless perceived by some conscious 
entity. It being thus necessary that there should 
be a self-conscious entity perceiving the changes 
which' the Buddhi undergoes from moment to 
moment, no further evidence is necessary to show 
that Buddhi is not Atman. 

To avoid this difficulty some contend that Atman 
is not a single detached momentary state of 
consciousness ; that, on the other hand, Atman is 
a stream of states of consciousness of an infinits 
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number running in a current, each preceding state 
of consciousness giving rise to the next succeeding 
One and vanishing away as the latter arises. This 
Stream of consciousness has neither a beginning nor 
an end, though the individual states of consciousness 
of which it is a stream are momentary in them¬ 
selves. Even this theory is open to objection: 

v * * V 

: I 



sft ajar u ^ u 


25. If each preceding cognition should 
give rise to the next succeeding cognition, 
there would be a simultaneous presence of 
innumerable cognitions at every moment. 


26. No cognition can give rise, subse¬ 
quently to its disappearance, to another 
cognition ; because it does not then exist. 


The Vijnana-Vadin may be asked: Does the 
preceding cognition exist or not exist in the succeed 
ing one to which it gives rise ? In the first case, 
all cognitions being momentary, in every cognition 
■will be present all the preceding cognitions which 
are infinite in number: a conclusion opposed to 
experience. If this simultaneousness should be 
avoided, the Vijnana-Vadin will have to give up 
the hypothesis that each state of consciousness 
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exists for only one single moment. In the 
second case, i. e., if the preceding cognition does 
not exist in the succeeding one, it is tantamount to 
saying that each cognition arises out of nothing. 
If so, everything may come into existence at one 
and ihe same moment. 

Why the aggregate of the body, etc., is not 
Atman. 

irqrr ww ii ^ il 

•S 

26-27. Even supposing the aggregate of 
these be Atman : then when one part is 
severed, there could be no sentiency, 
because of the absence of an integral whole. 

Here a question arises : Does-the aggregate as a 
whole possess sentiency, or is each constituent of 
the whole sentient in itself ? In the first case, 
when even one constituent—the eye or the ear—is 
severed from the aggregate, what remains should 
lose all sentiency. But, as a matter of fact, we 
see the deaf and the blind leading a sentient life 
all the same. 

Neither can the other alternative be maintained; 
for, 
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27-28. If it be held that there are 
many sentiencies in the aggregate, then 
this composition of the many sentiencies 
will at once break up, or it will come to 
a stand-still. 


Each member in the aggregate may seek to go 
in an opposite direction to others. One pulling 
thus one side and another on another side, the 
system may altogether be broken up ; or even if 
such an extreme contingency be averted, life- 
functions would, at any rate, come to a stand¬ 
still. 

Atman is all pervading. 


Though Atman has thus been proved to be 
distinct from the body, from the sense-organs, 
from the vital principle, from the intellect and 
from the aggregate of these, still there arises a 
doubt as to His size. The Jainas, who follow the 
teachings of the Arhats, hold that Atman is of the 
same size as the body in which He dwells for the 
time; some of the so-called Vedantins regard Him 
as atomic, as infinitesimally small in- size, while the 


Sankhyas maintain that He is infinite, all-pervad¬ 
ing. The Vartikakara now proceeds to discuss 
the question: 

krbKtfcTT^TT o'MIH ^fcT 5**^ II II 
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28- 29. Though dwelling within the 
body, Atman, to be sure, must be all- 
pervading. If He be of the size of an 
atom, He cannot pervade the whole 
body. 

For, then, there could not happen that simul¬ 
taneous sensation of heat and cold and of the like 
pairs of opposites, which we so often feel in the 
different parts of the body. Further, it militates 
against the fact of more than one member of the 
body being simultaneously put in action or with¬ 
drawn from action. 

^PTFTsNf ^TFkll%T| || ^ || 

29- 30. If Atman be of the size of the 
body, he who was the youth cannot be the 
same as he that is now old. If Atman 
be subject to change like the body, like 
it He shall also perish. 

Atman cannot have a definite limited size of its 
own; for, one and the same Atman, having to 
reap the fruits of lcarmas of a great variety 
necessitating birth in various kinds of bodies, 
one body may be found too small for Him and 
another too big. Suppose, on the other hand, 
Atman is all-pervading ; then, 
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wrr ii 30 ii 





30-31. As karma is ripe, Atman, all- 
pervading as He is, enters into the body of 
a worm, or of an elephant, and so on, like 
akasa (entering into) a pot or the like. 

Though manifested in bodies of a limited size 
Atman is all-pervading. For instance : 



31-32. He shines in manas which is 
infinitesimally small ; in svapna, the uni¬ 
verse, animate and inanimate, abides in 
Atman alone. 

These two facts point to the all-pervading nature 
of Atman. 


The illusion. 



11 u 




32-33. The illusion that the physical 
body or the like is the Self arises from 
(avidya which is the cause of) samsara. 
“The Lord has entered within” ( Taittirlya - 
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Ar any aka 3-11) ; thus the Sruti has taught 
with a view to liberation. 

snfcrrcfa 1/ 33 11 

33 - 34 * Thus, this mighty Maya deludes 
even these disputants ; for, once Sadasiva 
is seen, it immediately vanishes away. 

11 11 

?IRIWW «Wi | 

34- 35. To Him who has neither body, 
nor sense-organs, nor vital airs, whose 
nature is inaccessible to all organs of per¬ 
ception, who is Consciousness and Bliss 
in essence, to Him in the Effulgent Form 
Facing the South, be this bow ! 

35- 36. Thus ends the fifth chapter, in 
brief, in the work called Manasollasa 
which expounds the meaning of the Hymn 
to the Blessed Dakshinamurti. 











CHAPTER VI. 

ATMAN THE ETERNAL EXISTENCE. 


Sixth Stanza of the Hymn. 

: gHFi; I 

^ HH & II $ l|” 

To the Atman who, going to sushupti 
on the withdrawal of sense-organs, be¬ 
comes the One Existence, enshrouded by 
Maya like unto the sun or moon in eclipse, 
and whose then existence is recognised on 
waking in the consciousness “ I have slept 
till nowto Him who is incarnate in the 
Teacher, to Him in the Effulgent Form 
Facing the South, to Plim (Siva) be this 
bow! 
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Buddhistic Nihilism (sunyavada). 

In the preceding chapter, it has been shown that 
the whole universe we perceive in the jagrat state 
is only an illusion set up by Maya on the basis of 
Atman, the Paramesvara, and that Atman, subject 
to this illusion, is eternal, one, and immutable. 
As against this view the Buddhist asks: 

§3R[ W 1% *rn% TOIFfr ^ || 311 

1. If, as in svapna, the whole universe 
exists within even in jagrat, (then tell 
me), does anything appear to any one in 
sushupti ? Who persists there as a con¬ 
scious entity ? 

The Nihilist means that there is no conscious 
entity present in sushupti; that there is no entity 
whatever conscious of anything in sushupti. 
Therefore, no eternal Atman exists, such as the 
one spoken of by Vedantins. The Buddhistic 
Nihilist states his doctrine as follows: 

*ni ^ si?*! i 

ll ^ II 

2 . Everything is momentary and void; 
and everything self-defined. 
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Everything in the universe including the Atman, 
exists only for one instant; and it did not exist 
before, and will not exist after, that instant. 

Everything is self-deftned, is cognised by itself; 
there can be no cogniser distinct from the object 
cognised. 

Now, there is a school of Buddhists which main¬ 
tains that the external world exists as well as the 
internal world : that the objective existence is as 
real as the subjective. They hold that the subjec¬ 
tive existence is made up of five skandhas or 
“forms of mundane consciousneas.” Their doc¬ 
trine is stated as follows: 

Earth, water, fire, and air are mere 
aggregates of paramanus or atoms. 

They are mere groups of the four kinds of atoms. 
They have no attributes of their own distinct from 
those of the atoms of which they are made; 
whereas the Vaiseshikas maintain that they have. 
Nor are they,—as the Sankhyas, the Parinama- 
vadins say—different forms evolved from a previ¬ 
ously existing cause, coming into manifestation 
one after another, though in substance one and the 
same with the cause. Such is the nature of the 
external world comprising elements of matter and 
material objects. As to the inner world: 
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3. Human and other bodies are mere 
aggregates of the five skandhas or bundles 
of conscious states ; and these skandhas 
are Rupa, Vijnana, Samjna, Samskara, 
and Vedana. 

^1% I 

II tf i| 

4. The Rupas comprise sense-objects 
and sense-organs, in so far as they are 
represented (in the mind). 

It is their'subjective representations, i.e., cur 
ideas of the sense-objects and sense-organs, which 
go to form the Rupa-skandha, one of the five 
skandhas or “forms of consciousness.” The objects 
themselves as well as the sense-organs belong, no 
doubt, to the external world. 

The mere cognition of sense-objects and 
sense-organs is called Vtjnana-skandha. 

I 

W T^-RT JTItRT All: !|^|( 



13 
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f^rmi 5 i! 




w RRig^^t strt i 

^ T*TT%qT <R$T: 5#^T II « II 

5-7. The Samjnd-skandha is represented 
by the Saugatas (Buddhists) to consist 
of five parts, viz. y name, quality, act, 
species and the idea of a composite whole. 

The name of the cow is ‘cow’; the 
specific attributes of a cow abiding in all 
cows constitutes the species: whiteness, 
etc., are the qualities of the cow; going, 
etc., are her acts ; the horned animal, the 
four-footed animal, the tailed animal,— 
each of these is an idea of a composite 
whole. Thus five-fold is the Samjna- 
skandha said to be. 


3TTRIT: goqqPT ^ I 



ll^ll 


8. Attachment and the like, as also 
virtue and sin, are said to comprise the 
Samskdra-skandha ,. the bundle of tenden- 
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cies. Pleasure, pain, and moksha consti- 
tue the Vedand-skandha. 

Moksha is a continuous stream of pure states 
of consciousness, unmixed with alien ideas such as 
those of sense-objects. Some read Moha for 
Moksha, Moha meaning quite the reverse : it is a 
continuous stream of conscious states perplexed 
with ideas of external objects and the like. 

<TCPBT VTF?T 3TT^Tf% | 

^ *FtT ^TtTrf^FT SRTT || S, || 

9. Beyond the five skandhas, there is 
no other entity such as Atman. There is 
no Isvara, no Maker. The universe is 
self-made. 

There is no persisting conscious entity within, 
beyond the skandhas made of these fleeting consti¬ 
tuents. There is no Isvara, or Maker, combining 
the various elements of the universe with one 
another, guiding and regulating their orderly evolu¬ 
tion. The universe is self-begotten, self-reliant 
and self-regulated. No intelligent operator is 
necessary. 

II \ O II 






120 


DAKSHINAMURTI STOTRA 


io. It is born of the fleeting (kshanika> 
skandhas and paramanus. From one 
momentary existence alone comes the next 
momentary existence. 


Isvara cannot create without the materials which 
He has to elaborate in the form of a universe. 
Neither can He create a universe out of materials 
which do not possess the potentialities of the uni¬ 
verse inherent in them. Isvara is, moreover, said 
to be immutable in Himself, whereas the whole 
universe is mobile, changing from moment to 
moment; so that it is unnecessary and even opposed 
to experience to postulate the existence of Isvara,. 
as conceived by the Vedantin. 

unit 


ii. From the previous cognition itself 
arises the subsequent cognition. The 
cognition that this is the same as that is an 
illusion, like the cognition that this flame 
is the same as that (i.e., the previous) one. 


As in tbe case of flame, the illusion is caused 
by a succession of things of the same sort, each of 
which exists only for one moment; so that 
pratyabhijna, the consciousness which refers to 






ATMAN THE ETERNAL EXISTENCE. 121 


the continuous existence of one and the same thing, 
is a mere illusion. 


3TT^T 3»«5W(d 


I 


r: FF sfstrRT 11 \\ is 


12. The existence of the ego amidst 
non-ego is a mere imagination of those 
who are deluded by the idea that it exists 
and shines,—it being no object to be 
sought or avoided. Does &k&sa ever 
shine ? 


The Buddhistic metaphysicians regard alcasa as 
a non-entity, because it is no object which one 
endeavours to secure or to avoid. Likewise, since 
the idea of the ego amidst the non-ego as existing 
and shining leads to no human endeavour to secure 
or avoid it, its existence and the light with which 
it is said to shine are non-entities. 


Refutation of Nihilism. 



13. The Buddhistic doctrinaire thus 
speaking is silenced (in the sixth stanza 
of the Hymn). 
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The meaning of the stanza may be explained a* 
follows:— 

If the cause of the universe be void 
(Sunya), a non-entity, the universe itself 
cannot be as we find it. 

14. Who ever says that the pot is a non¬ 
entity, or that the cloth is a non-entity ? 

The Buddhist says that there was nothing before 
the universe came into being,—that the universe 
was made out of nothing. But in our experience, 
whatever effect comes out of a thing as the cause, 
it is always conceived to be made up of that cause, 
and the cause is resorted to as productive of the 
effect. Thus a gold ring is always conceived to be 
made up of gold, and is resorted to as serving the 
purposes of gold. If the universe had been made 
out of nothing, we would look upon it as nothing 
and neglect it altogether as such. The Nihilistic 
theory, therefore, ought to be discarded by those 
who demand proof for things presented to their 
belief. 

The Nihilist may perhaps say that, though the 
universe is really a non-entity, yet, owing to illu¬ 
sion, our conduct in life may go on as if the uni¬ 
verse were real. To this the Vedantin replies as 
follows: 
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14. If the universe were a non-entity, 
it would never have appeared, any more 
than a man’s horn. 




15. To what would one resort seeking 
to have a thing ? What would one cast 
aside who is afflicted with a burden ? 
Who is there to command or prohibit, 
when one’s own self is a non-entity ? 

d^Hl<r^4l+l4 I 

16. This whole universe, therefore, 
having no cause for its existence, may 
come to an end. 


A non-entity cannot even be a subject of illusion 
any more than a man’s horn. 

Refutation of the doctrine of the five 
Skandhas. 

^ SWIdfonfa %TJ| 

16. Now as to the theory that there 
exists none who combines and elaborates 
the skandhas and paramanus. 
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* t^tt It ^RT^r: i 

17. A combination cannot occur with¬ 
out a cause (z.<s., the combiner). A pot, 
a cloth, and the like are inert. 

They are insentient and cannot, therefore, 
combine together by themseles. Thread, for 
instance, cannot, by itself, form a cloth without a 
weaver handling it. Further, the theory that the 
Ego is momentary leads to many absurdities. 

11 *v» u 

“ I shall become an Exalted Being,” 
thus thinks the deluded (Buddhist) 

Its: 1 

18. For what purpose does the Buddhist 
observe vows while denying the existence 
of Atman ? 

Pratyabhijna is no illusion. 

SBTftlTT *Tl| ^IT^r: ^TTiRTTl ^ || 

If pratyabhijna, the recognition of 
identity, be an illusion, why should one 
eat or do any such thing ? 

srreift ^TTOrlr 51 ^% 11 11 
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19. It is only in the belief that to-day 
food will satisfy the craving as yesterday’s 
food did, that even a child resorts to 
eating. 

This would be impossible if one and the same 
individual were not the subject of the two days* 
experiences. 

Atman’s continuous Existence. 

3 tr: I! 11 

20. As affording space, Akasa has a 
purpose to serve. So also, as the doer 
and the cogniser, Atman has a purpose to 
serve. 


Thus, the contention that a continuous Atman, 
like akasa, is a non-entity as serving no purpose, 
falls to the ground. Akasa is not a non-entity, 
not a mere negative state of being unoccupied ; it 
is, on the other hand, a diffused principle affording 
space for creatures to exist and move. So, having 
a purpose to serve as the doer and the lcnower, 
Atman’s continuous existence cannot be denied. 
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21. Even during sushupti, Atman is 
endued with being, consciousness, and 
bliss, because self-identity is recognised 
in the consciousness “ I slept happy. ” 


The Buddhist cannot consistently regard this 
consciousness of self-identity as a mere illusion 
based on similarity ; for, according to his theory, 
there is no conscious entity persisting so long as 
to perceive a similarity between two things occurr¬ 
ing in two different moments. 

ffr ttft: sfMte: i 


3TEFTT 


22. The expression “ Atman is recog¬ 
nised ” is in the reflexive passive voice. 
Being self-lutriinous, Atman knows Him¬ 
self by Himself. 


The expression “ Atman is recognised. ” is in 
the reflexive passie voice, and it is equivalent to 
Atman recognises Himself” in the active voice. 
Thus, the expression does not mean that Atman 
is perceived by another and so forms an object of 
consciousness like external objects. The use of the 
given expression does not, therefore, detract from 
the self-luminousness of Atman. 





ATMAN THE ETERNAL EXISTENCE. 127 


ggm wi *p-: i 

ii ii 

23. Deluded as He is by Maya in 
sushupti, He then appears as inert and 
unconscious ; He shines as non-luminous 
and self-luminous. 

In so far as He is not manifested in any special 
form of cognition, Atman shines as non-luminous. 
As His inherent consciousness never fails, He 
appears as self-luminous. 

^ histtCrtt I 

24. From the physical body and other 
upadhis which are all unconscious in 
themselves, He is clearly distinguished as 
their Lord. 

The upadhis are insentient. They are uncon¬ 
scious of themselves and of their own or others’ 
functions; whereas Atman, who is conscious of 
His own self-identity, illumines all thus: I, who 
then saw, now hear, now taste, now speak, now 
go, and so on. Thus Atman is clearly distinguish¬ 
able from other things as the Lord of them all, as 
one to whom all else is subservient, subserving 
His interests and glory as it were. 
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This verily is the stupefying power of 
the Mighty Lord’s Maya. 

*r^FTT^: sprier i 

25. Removal of this illusion from the 
cognisers is spoken of as moksha. 

Maya conceals the true nature of Atman. That 
being removed, the whole samsara vanishes away. 
It is this Maya which has deluded the BuddhistSj 
and they have therefore come to argue against the 
existence of Atman. 


Atman’s true nature. 



|[ l| 


Free from the three states (avasthas), 
tainted by no evil passion or thought.; 



: II II 


26. The One Existence, which is like 
unto the ishlka reed, like unto the 
nyagrodha (banyan) seed, like unto the 
inside stalk of the plantain trunk stripped 
off its outer and inner sheaths; 

The ishilca which is the slender fine stalk of 
munja grass, is intended to illustrate the homo¬ 
geneity of Atman. The particle of the nyagrodha 
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seed serves to illustrate the truth that Atman is a 
very subtle principle whence the mighty universe 
is evolved (vide Chhandogya-Upanishad, 6-12). 
The plaintain stalk shows that Atman is to be 
sought for in the innermost recesses of human 
nature. 

f^sTT ftrcnrrcn i 

'TWirc: II (I 

27. Atman is said to be the - Parames- 
vara Himself who is partless, changeless, 
unmanifested, stainless, all-pervading, and 
free (from all upadhis) ; 

*RT | 

*pRTR ^ II |( 

SRRHRt ^ W *WT I 

ii ii 

28- 29. Pie from whom all words recede; 
in whom manas itself dissolves ; in whom 
all beings and worlds merge into one, as 
also all principles, as rivers merge 
in the ocean. “To him who sees this 
unity, where is grief and where is 
delusion ?” ( Isavasyopanishad , 7). 
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| 

feifwr *F*rtT»ri%*q^ n 3 ° \\ 


30. Though differentiated as designa¬ 
tions and the designated, yet by elimina¬ 
tion of the physical body, etc., this one, 
the Ego, can be the Undifferentiated. 

II 3 % II 

31. “ Quite non-existent shall the man 
of knowledge be if he should know that 
Brahman is not. If he should know 
that Brahman is, then they say he is.’’ 
(T aittiriya- Upanishacl, 2-6.) 

fTITOMTST II II 

/\ 

32. Thus ends the sixth chapter in 
brief, in the work called Manasollasa, 
which expounds the meaning of the Hymn 
to the Blessed Dakshinamurti. 












CHAPTER VII. 
ATMAN, THE ETERNAL LIGHT. 


Seventh Stanza of the Hymn. 


<< 


fa / 

wichr 33^rr h^tt/ 

rRfT HH & %1%'JTNJ^q' ||v»|l” 


To Him who, by means of the blessed 
symbol, manifests to the disciples the 
True Self that always shines within as 
the Ego, constant in all the varying states 
of infancy, (manhood, and old age), of 
jagrat (svapna and sushupti) and so on ; 
to Him who is incarnate in the Teacher, 
to Him in the Effulgent Form Facing the 
South, to Him (Siva) be this bow! 









132 


DAKSHINAMURTI STOTRA 


The blessed symbol here referred to is various¬ 
ly named as follows: Chinmudra , the symbol 
of consciousness; Vyakkya-mudrci, the symbol 
of exposition; Tarka-mudra> the symbol of in¬ 
vestigation ; Jnana-mudra , the symbol of wisdom. 
It consists of a circle formed by joining the thumb 
and the index-finger at their tips. 

Authority of pratyabhijna questioned. 

^TpfT I 

3T Wit m4|3RJTUUI 

1. Question: If it be concluded, on 
the strength of pratyabhijna or recognition 
of self-identity, that Atman is a persistent 
entity, (we ask), what is this pratyabhijna ? 
and what its purpose? 

OTT: 5RR# || ^ || 

2. Pratyabhijna is not enumerated 
among pramanas—right sources of know¬ 
ledge—along with pratyaksha, etc. How 
can it be a pramana ? The questioner is 
enlightened (by the seventh stanza of the 
Hymn). 
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Pratyabhijna proves Atman’s Eternality. 

The meaning of the stanza may be explained 
as follows: 

l| 3 II 

3. Pratyabhijndna consists in recognising 
a thing—in the form ‘ this is the same as 
that’—which, having once before present¬ 
ed itself to consciousness, again becomes 
an object of consciousness at present. 

II II 

4. Just as (in the case of external 
objects) an identical thing which is conti¬ 
nuously present is referred to in the 
words this is that ”—all the accidental 
circumstances of place, time and form, 
being' left out of account,—so also : 

u ^ u 

5. The pratyabhijndna of Atman consists 
in His becoming conscious that He is 
omniscient, etc., after casting aside the 
notion that He is of limited knowledge, 


14 
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and so on,—a notion engendered by His 
association with Maya. 

That is to say, the recognition of Atman’s self- 
identity consists in the intuitive realisation of His 
essential nature as the infinite Consciousness and 
infinite Bliss, after eliminating all limitations of 
Maya and its effects ascribed to Him by the 
ignorant. 

N'E: i 

|| ^ II 

6. By a recollection of the experience 
in a former birth, the new- born animal 
proceeds, of itself, to suck the mother’s 
milk. 

Thus, just as Atman remains the same through 
all the varying states of jagrat, svapna, and 
sushupti, unchanging though the body changes in 
infancy, childhood, youth, manhood, and old age,— 
so, too, He continues the same while passing in 
succession through the bodies of Devas, animals, 
men, and so on,—not born when the bodies are 
born, not dying when the bodies die; 

I 

T^TI ^ STHrT iWfe || vs || 

7. It is, therefore, concluded that Atman 
exists the same even in other bodies, 
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inasmuch as, without the recollection of 
a former experience, it is not possible for 
the child to suck the mother’s milk. 

Pratyabhijna is thus a source of right know¬ 
ledge ; and it may be brought under pratyaksha; 
only its process is somewhat different from other 
kinds of pratyaksha. While in other kinds of 
pratyaksha the contact of the sense-organ with the 
object is alone sufficient, in pratyabhijnana, smriti 
or recollection operates as an additional factor 
along with the contact of the sense-organ with its 
object. Bhranti or illusion, for example, is 
indeed classed under pratyaksha, though it is 
produced by the sense-organ in a morbid state. 

3T1<*n II £ II 

8 . Present both before and after, both 
at the time of experience and at the time 
of recollection, Atman recollects the thing 
•which has persisted in Himself in the 
form of a scmiskdra or latent impression. 

Recollection here means consciousness of some¬ 
thing as having been experienced before. 

On hearing the word * recollection (smriti) ’ here 
used, and without fully understanding the meaning 
of the definition given above of pratyabhijna, and 
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thinking that the Vedantin tries to establish the 
identity of Atman on the strength of pratyabhijna 
which is none other than mere recollection, an 
objector asks as follows. 

SHTFI# **JRt3* STTSTqil^T^ II ^ u 

9 - (Question): If by pratyabhijna is 
meant srnriti or recollection of things, 
then how can mere recollection be an 
authority as to the persistent existence of 
Atman ? 

srenSTT ^1W * =^FITO FT^T: | 

^ IM o li 

m^tRi% ll U ll 

10- ii. It may be objected:—In memory 
(smriti) the thing (remembered) does not 
directly appear nor is there an actual 
experience of the thing ; nor can they be 
both the thing and the experience (related 
to each other) like two fingers; nor is 
the thing an object of experience, (the 
thing and experience thus related together) 
like the stick and the man holding it; 
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for, then, the same thing would apply 
to all cases of memory. Listen now to 
our answer : 

The objection may be explained as follows:— 
If Pratyabhijnana is mere memory, it cannot 
prove the identity of Atman as the Vedantin sup¬ 
poses. Now, it is held that Pratyabhijnana bears 
testimony to former experience of a thing. So, 
it is mere memory. And as memory, it cannot 
have the probative force of pratyaksha as to the 
thing itself remembered, because the thing is not 
present to the senses ; nor as to the actual expe¬ 
rience itself, because the actual experience passed 
away. It cannot, therefore, have the probative 
force of pratyaksha as to both the thing and 
experience, regarded as independent of each other 
as two fingers are ; and much less can it prove the 
thing to have been an object of experience. 

If memory be held as a sufficient evidence as to 
the experience, then the same probative force will 
have to be attached to the memory of a thing 
called up by a mere word. 

(Answer): The Vedantin does not hold that 
mere recollection is a pramana, a source of right 
knowledge. He only means that recollection 
(smriti) cannot be explained in the absence of a 
persistent Atman. Now, as to the origin of 
memory: 
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12. When a former experience has 
disappeared, its memory springs from a 
cause abiding in Atman and called sains- 
kdra, the latent impression produced on 
the seat of that experience 

rnfrc frw strt i 



13 - (This memory) gives us to under¬ 
stand that Atman is persistent, as being 
conscious of the object of a former 
experience after the immediate experience 
vanished away. 

Atman, passing through an experience of the 
present moment, and remembering a former 
event in virtue of the latent impression produced 
in him by the actual experience of that event* 
thinks thus : “ I who formerly ruled a kingdom* 
now lead, an ascetic iife on the banks of the 
Ganges. ” He is thus conscious of his personal 
identity as persisting through two different periods 
of time. So, too, remembering the events of 
former births, he recognises his personal identity 
through many births. Thus, as memory enters 
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as a factor into the process by which recognition 
of identity is produced, pratyabhijna has been 
spoken of as memory. 

il it 

14. When the object has vanished away 
as also the experience thereof, the Divine 
Atman, never vanishing, never uncon¬ 
scious, recollects the object abiding in 
Himself. 

The object has lain dissolved in Himself in the 
form of a samskara or latent impression. 

SprfauT M-KT^tnr TTFPTT rTRHT I 

ETim Prei SPTIW^T II ^11 

15. It is the pramatris , the percipients, 
that become unconscious by the darkness 
of Maya. Illusion and Wisdom are the 
two potentialities of the Lord, like unto 
the sun’s shade and light. 

Atman is not unconscious even in sushupti. 
Though Atman does not manifest Himself in any 
particular form in sushupti, He continues to 
shine by Himself, is self-conscious as before. It 
is the upadhis, buddhi, etc., which lie dormant 
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during sleep; so that the idea that Atman is un- 
conscions during sleep is a mere illusion. This 
darkness of Maya, which has been as old as the 
universe, disappears on the dawn of the sun of 
wisdom. Both Maya and Vidya reside in the Lord 
as His saktis, or powers, like the shade and the 
light of the sun. They are the causes of bondage 
and liberation. They are said to abide in Atman 
as His saktis or powers, simply because He is 
conscious of bondage and liberation caused by them; 
not that they ever constitute the inherent nature 
of Atman, unattached and self-luminous as He 
always is. Neither can He be said to gain 
wisdom as though He had not possessed it before ; 
for, He is never affected by Maya, any more than 
the sun is affected by the clouds. And, as in the 
case of the sun, it is a mere illusion to speak of 
Atman as distinct from His light. 


Plf 5BTFOTHT ^ || ^ || 


16. Maya enshrouds, and Vidya un¬ 
covers and manifests, all things. It is 
indeed Pratyabhijna, the all-witnessing 
Consciousness, which underlies all pra- 
manas, all sources of right knowledge. 

That is to say, Vidya, though a state of the 
mind which is in itself insentient, can dispel 
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Maya by the power of the all-witnessing Con¬ 
sciousness underlying it. Or, it may mean that 
the consciousness—in the form “ I have known 
this ”—which accompanies every act of cognition, 
shows that Vidya can remove the veil which con¬ 
ceals an object. Or, it may even mean that Vidya 
is Pratyabhijna itself which dispels ignorance and 
unfolds the true nature of all things, and which is 
none other than the very Pratyagatman, the all- 
witnessing Consciousness illumining all things. 

•-’4 fFT FT-c^)^IK a TT^ I 

T%prr 


17. It (pratyabhijna) is the conscious¬ 
ness that I am Isvara, arising on the 
removal, by wisdom (Vidya), of the veil 
of Maya which causes the (idea of) 
separation that “the Isvara is one and 
I am another. ” 





I 


•s 



U II 


18. Screened by the curtain of Maya, 
Isvara emitted but little light. The 
curtain fully removed, like the sun may 
He shine. 
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^ ^ROTRt S3TFTR: SWPJTRT, ^ 3TT 3^T: I 

STSTp^iq^ ?TT*T q^ll H II 

19. Not from the operation of causes 
nor of the organs of perception (does this 
recognition (come). To cause recognition 
is only to remove ignorance. 

*TRT^T *TFT[FT sq^RST^ | 

s^RF^T 1%3FT II II 

20. Whatever pramanas (organs of 
knowledge) there are whereby to guide 
our conduct in life, they all operate in no 
wise other than by removing ignorance. 

Accordingly, the teaching of the Upanishads 
constitutes a pramana or source of knowledge as 
to the true nature of Atman, as doing no more 
than removing the veil of ignorance which has 
concealed the true nature of Atman, and thus 

bringing about the cessation of the bondage caused 
by that ignorance. 

Adhyasa or Illusion. 

Now the Vartikakara proceeds to show that the 
bondage of samsara is not real, as arising from an 
illusion caused by the confounding of Atman and 
the body with one another. 
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^n^ljqr u ^ II 



21-22. By ignorance, the attributes of 
the insentient, unreal, and finite body are 
ascribed to the conscious Atman ; as also 
the reality, consciousness and bliss (of 
Atman) are ascribed to the body ; just 
as the mother-o’-pearl is mistaken for 
silver which is quite a different thing. 

^ TETRI' || ^ II 

22. If the silver which here presents 
itself to cousciousness be really existent, 
then how, according to thy theory, can it 
be reduced to nothing (by knowledge) ? 

II II 

23. Again what is altogether non¬ 
existent can never present itself to con¬ 
sciousness, any more than a man’s horn. 

That is to say, the silver which here presents 
itself to consciousness cannot be altogether non¬ 
existent. 
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If illusion be a case of memory, then 
the silver would present itself to consci¬ 
ousness as that seen on the hand of a 
woman or so. 

u 

24. If illusion be due to similarity 
(between the things confounded together), 
then we should be conscious (of similarity 
at the time) in the form that “ this 
(mother-o’-pearl) is similar to that silver.” 
When the white conch appears (to the 
jaundiced eye) as yellow, or when sugar 
tastes bitter (to the diseased tongue), 
there is, indeed, no similarity (between 
the colours or the tastes confounded). 

T^TT II II 

25. If it be held that the mother-o’- 
pearl presents itself to consciousness, at 
the time, as silver itself,—as in fact 
identical with it,—then the illusory con¬ 
sciousness would have no real basis 
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whatever; and when contradicted by 
experience, no residual truth would be 
left (in the consciousness). 

If the mother-o’-pearl do not enter into con¬ 
sciousness at all and be perceived wholly as one 
with the silver, which alone enters into consci¬ 
ousness, the whole state of consciousness is an 
illusion, because it is quite opposed to fact. This 
is tantamount to saying that illusion which is a 
fact of consciousness is based on no reality what¬ 
ever, and that when investigated it ends in nothing. 
If one fact of our experience be thus entirely made 
independent of reality, then what is there to 
prevent one from coming to the conclusion that 
the remaining portion of our experience is based 
on no reality ? This view of illusion would thus 
lead to utter nihilism. 

SRfail | 

5RR2RI II || 

26. If silver, existent (as an idea) in 
the buddhi, appears to be external, then, 
when a gunja berry is mistaken for fire, 
there would be a burning of the body. 

Some regard that the silver which manifests 
here is real as an idea existing in the mind and 
externalising itself. So, then, when a gunja 
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berry is mistaken for fire, the fire also must be 
real existing as an idea and externalising itself 
like everything else as the Buddhist Idealist would 
say. Accordingly, like other fires it must cause 
the burning of the body in which it lies. 




27. Illusion being an unaccountable ap¬ 
pearance, it cannot be defined (as sat or 
asat). If it could be defined, then there 
would be no illusion. 

Thus, the appearance of silver cannot be 
accounted for in any one of the ways shown above ; 
it cannot be defined as existent or non-existent. If 
it could be defined as the one or the other, then it 
would no longer be an illusion, and no knowledge 
could remove it; a conclusion which is opposed 
to our experience. 

Having thus far illustrated the nature of illu¬ 
sion by an example, the Vartikakara concludes 
that the whole universe is a mere illusory appear¬ 
ance of the One Self. 


FRTT | 


28. The one (Atman) appears to be 
many as one moon appears to be many 













ATMAN THE ETERNAL LIGHT. 147 

in waters ; the Fearless appears to cause 
fear like the rope appearing to be a ser¬ 
pent. The Cause appears to be the 
effect, like gold appearing to be a bracelet. 

jr u ii 

FP<j ^TTrf I 

29- 30. By illusion this almost non¬ 
existent universe is imagined to exist in 
Atman—in the one self-existent (Atman), 
as silver in the mother-o’-pearl ; in the 
all-pervading (Atman), as a city of 
Yakshas conjured up in the akasa ; in the 
Luminous (Atman), as the mirage appears 
in the rays of the sun ; in the Immutable 
(Atman), as a thief in a pillar (which is 
mistaken for a thief at night). 

II 3° U 

n \\ \\ 

30- 31. The illusion removed, the self- 
luminous and existent Reality, never 
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(Himself) subject to illusion or contradic¬ 
tion, is recognised as He is. The body 
and other upadhis shaken off, Atman 
verily is the Mahesvara, the Great Lord. 







II \\ II 


32. The True Word cites the Smriti, 
Intuition, Tradition and other pramanas 
in proof of this recognition of identity. 

The Sruti says “ Smriti, pratyaksha, aitihya 
and anumana pure, —by all these the Sun is to be 
known” ( Taittiriya-Aranyaka : 1. 2.) Smriti, 

such as the Bhagavadgita. Pratyaksha: the 
intuition of the sages: Aitihya: the traditionary 
teaching of the Masters. Anumana: inference. 
All these point to the unity of Brahman and 
Atman. 

TTFwrarer 11 33 11 

/\ 

33. Thus ends the seventh chapter in 
brief in the work called Manasollasa 
which expounds the meaning of the 
Hymn to the Blessed Dakshinamurti. 







CHAPTER VIII. 
MAYA. 


Eighth Stanza of the Hymn. 


4rp#/^r v Trq 5^r/HFTfTR^F^rcr: / 
to ^ «TRi% ,j n^ iidii” 


To the Atman who, deluded by Maya, 
sees, in jagrat or svapna, the universe in 
variety, as cause and effect, as master 
and servant, as teacher and disciple, as 
father and son, and so on ; to Him who 
is incarnate in the Teacher, to Him in 
the Effulgent Form Facing the South, to 
Him (Siva) be this bow ! 


15 
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9 

What is Bondage, Liberation and May 3, * 

•spifa 1 

II S 11 

I. If, apart from the Light, no object 
exists, then how arises all the experience 
ending with initiation into the Supreme 
Truth? 

FTSpT f^TT I 

5TPIFTT 38J0T r% 11 

5T3WHI£tR W& ^ I 

II 3 H 

2-3. Who is bound and liberated ? 
Why is one bound ? What may be the 
definition of Maya? Thus may an enquirer 
ask. With a view to answer these ques¬ 
tions, and in order (that the disciple may) 
understand the matter with ease, what 
has been taught in the seven stanzas is 
again told in brief. 

^ cTT 

ii # II 

4. Repetition in word or sense can be 
no fault here (in this Sast r a). Frequent 
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reiteration only shows how momentous 
the theme is. 

The meaning of the eighth stanza may be 
explained as follows :— 

All experience is a Fiction. 

ii ii 

ism i 

^ 2 *r*R 3 <iN*T 11 $ 11 

5-6. To imagine in Paramesvara, in 
the One Self-luminous Existence, the 
relation of cause and effect and other 
things of various sorts, is like imagining 
the head of Rahu, empty spact? in akasa, 
‘my self,’ the body of an idol, and so 
on,—as not referring to distinct realities. 

Rahu and Ketu are, respectively, the head and 
the trunk of one Rakshasa’s body severed into 
two; so that, when one speaks of the head of 
Rahu, we cannot suppose that the head exists 
distinct from Rahu. The two are, in fact, one. 
Similarly when Paramesvara is spoken of as the 
cause of the universe, we should not understand 
that the universe is distinct from Paramesvara. 
There is only one existence, namely) Paramesvara. 
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^TffT^IK^ u l *teRt WZ&PSKi II * 11 

7. Isvara amuses Himself assuming, 
His own accord, the forms of worshipP er 
and the worshipped, of teacher anc ^ 
disciple, of master and servant, an< ^ 
so ort. 

mt 5 trt 3#T *r: 3^ nffa *r: 1 
^ H; jtt^i II <* 

8. He who is a son with reference to 
his father is himself the father with refer¬ 
ence to his son ; one alone, indeed, is 
imagined in .various ways according to 
mere words. 

3^nRSR>i$r twim q^ri^j^qof 1 

^M<flfapK%T JTPTCTSS^rft II ^ II 

9. Therefore, on investigating supreme 
truth, we find that the Light alone exists. 
False (mithya) indeed is all notion of 
difference in Atman, caused as it is by 
Maya. 

















MAYA. 


153 


The meaning of ‘‘mithya. ” 

^^STcr^RriTF^ || \ o i| 

10. Falseness (mithyatva) consists in 
being nullified when right knowledge 
arises. Then, the master instructing the 
disciple and all else appear like a dream. 

Truth taught through fiction. 

^Fnsifarp^ H H II 

11. The Vedanta, though in itself false 
may enable one to understand the Real 
Truth, like the idol of a God, or like a 
drawing, or like a reflection. 

Maya nullified by knowledge, 
srerft TTPTRr: i 

FFT1 || ^ || 

12. All our mundane experience is a 
display of Maya. Like unto sushupti, 
Maya is nullified by knowledge of Atman. 


Maya defined. 



?TRFfr ^WRT STT “IF'WRT ^ || 









154 dakshinamurti stotra 

*13. The name ‘ maya’ is given to an 
appearance which cannot be accounted 
for. It is not non-existent, because it 
appears; neither is it existent, because 
it is nullified. 

14. It is not distinct from the Light, 
as the dark shadow is distinct from the 
sun. Neither is it identical with the Light 
because it is insentient. Nor can it be 
both distinct from and identical with the 
Light, because it is a contradiction in 

terms. 

Or, Maya may be compared to the shadow 
which conceals the sun from the view of those 
who are blind by day. Here the sun’s light itself 
appears to be a shadow; and the shadow, therefore, 
has no distinct existence from the light. 

*cU^cM^c(W|cl|*te | 

* 11 ^ it 

ig. It is not said to be made up of 
parts, because no parts caused it. Neither 
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is it devoid of parts, since in the effects 
it is made up of parts. 

11 it 

16. This harlot of a Maya, appearing 
only so long as not scrutinised, does 
deceive the Atman by her false affectati¬ 
ons of coquetry. 

Moksha is the eradication of Maya. 

^ ^ *TT8jt || || 

17. Some seek not her radical destruc¬ 
tion. How, in their view, can there be a 
release from manas ? 

fPTOT 1 

5 j^||^^c|: || || 

18. Manas is subject to the three 
avasthas of jagrat, svapna, and sushupti, 
which revolve like a wheel, as the chief 
cause of the illusions of duality. 

^nf^T I 

*n§«R3?5*i 'R: IMS II 
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ig. On account of these (illusions) 
manas performs acts and is again bound 
by them. A mere witness of manas is 
the Atman beyond, just as the sun (is the 
witness of our acts). 


20. Just as the sun is never affected by 
acts which are done by creatures below, 
so also, Atman, witness as He is, is never 
bound by the doings of manas. 


sn^TT srti% ^ %: I 

II II 


21. That Atman does acts, that He is 
bound by thein, and that He is released 
from them, is true only in a figurative 
sense ; it is a mere illusion. 

*1211 ^ II RR II 


22 . Just as the sun, though untouched 
by smoke, clouds, dust and fog, yet 
looks as if he were covered by them, so 
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Atman looks as if He were covered by 
Maya. 


r: i 

IR^II 

^MI^RRK W ^ WT|% l| II 


23-24. Just as a young lad whirling 
round and round in sport, sees the world 
around him revolving round and round 
and the heavens containing hundreds of 
moons; so Jiva, deluded by M&ya, in 
virtue of the v&sanas (tendencies caused 
by former experience) sees this whole 
universe revolving in various forms. 

11 11 

25. In contact with manas, the Divine 
Atman looks as if He were coursing 
through the world, just as the sun, by 
contact with water, appears to move in 
many a form. 

sfonwiiwrcnita *rt fofw 1 

RTrlW *TT^1% IR^ll 
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26. That man who, by practice of Yoga, 
has freed manas from objects, becomes 
abstracted from this world, and he shall, 
at once, grow into a Jivanmukta. 


51 ^ T^TcT: | 


27. The Sruti says : By Maya, Siva 
became two birds always associated 
together; the One, clinging to the one 
unborn (Prakriti), became many as it 
were (vide Mundaka-Up. 3-1 ; Yajniki- 
Upanishad 12-5). 


5T5RT JTrTOMW li II 


28. Thus ends the Eighth chapter in 
brief in the work called Manasollasa which 
expounds the meaning of the Hymn to 
the Blessed Dakshinamurti. 





CHAPTER IX. 

DEVOTION TO ISYARA. 


Ninth Stanza of the Hymn. 






ScreRT || ” 

To Him whose eightfold body is all 
this moving and unmoving universe, ap¬ 
pearing as earth, water, fire, air, akasa, 
the sun, the moon, and soul; beyond 
whom, supreme and all-pervading, there 
exists none else for those who investigate; 
to Him who is incarnate in the Teacher, 
to Him in the Effulgent Form Facing 
the South, to Him (Siva) be this bow! 
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Maya ceases by Devotion. 

HRTT RRffirTRr I 

fWrRRT^TRT^TT^: 5FSR3RT II ^ II 

1. How can Maya of this sort cease ?— 
To him who thus asks, Devotion to Isvara 
is taught as the means to that end. 

Devotion to Isvara in His visible forms. 

/~v*_ n _ r\0 

|| ? || 

2. Of the thirty-six tattvas or principles 
which are the bodies of Paramesvara, the 
eight forms are immediately perceived 
by all. 

For the thirty-six principles enumerated in the 
Saiva-Agamas, see chapter, II, 31-42. 

WIR3 *r: iTittocl: I 

jjffewfr m n 3 u 

3. Inasmuch as manas cannot readily 
ascend to incomprehensible matters, the 
Guru teaches the contemplation of 
Sarvatman, of the Universal Self in the 
eight (visible) forms (mentioned in the 
ninth stanza). 
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The meaning of the ninth stanza may be 
explained as follows: 

Unity of Macrocosm and Microcosm. 


mv% sufaRTufa mir | 



II II 


4. In the Brahmanda,—in the body of 
the Viraj,—as well as in the body of man, 
the aggregate of the thirty-six principles 
is present everywhere. 


The visible universe is made up of the eight 
forms mentioned in the ninth stanza. The aggre¬ 
gate of the thirty-six principles constitutes the 
body of Mahesvara. This, again, is two-fold, 
the Adhidaiva and the Adhyatma, Cosmic and 
Personal. The former constitutes Brahmanda, 
made up of the fourteen worlds; and the latter 
constitutes the pinda, the body of each indi¬ 
vidual. These two are one, as cause and effect, 
the one being evolved out of the other. The 
devotee should regard every principle in the indi¬ 
vidual or microcosmic body as one with the 
corresponding principle in the Brahmanda or 
macrocosm. He should also regard the Soul 
(Purusha) embodied in the former as one with the 
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Soul embodied in the latter. He should then 
contemplate Mahes’vara as the Self (Atman) 
common to both. When the antah-karana is 
steadied in the contemplation of the one Atman, 
the devotee, by the Grace of the Supreme Lord, 
intuits Him in His essential being, and attains 
the Supreme End. This whole process will be 
detailed below. 



ii ^ ii 


5. The microcosmic (vyashti) manas 
pervades this microcosmic body. There¬ 
fore, the individual body should be 
regarded as one with the universe. 

The Sruti (Bri. Up. 3-5-13) declares that manas, 
prana and vach of the individual soul are infi¬ 
nite in space and time, i.e., are one with the 
Hiranyagarbha, otherwise called Lingatman. The 
Hiranyagarbha functions chiefly in manas and 
has the Brahmanda for His body, and He may, 
therefore, be regarded as pervading the individu¬ 
al body which has been evolved out of the Brah¬ 
manda. Thus, as being equally pervaded by 
Lingatman, the individual body may be looked on 
as one with the Brahmanda. 
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Deyotion to Isyara in the Microcosm leads 
to unity with the Macrocosm. 





v3q|ft$RM| 5 II 


6 . By contemplating Mahesvara (dwell¬ 
ing) in the microcosm (vyashti), thedevotee 
will become co-extensive with the mac¬ 
rocosm. This the Sruti has declared ten 
times in the words “he unites with Atman.” 


Having first enumerated the fiive kosas (sheaths) 
of the individual, the Taittiriya-Upanishad (2-8) 
declares five times that the devotee attains unity 
with Brahman, dwelling in the anandamaya kosa 
as the basis of all, in the words “ He unites with 
annamaya Atman ; he unites with pranamaya 
Atman; he unites with manomaya Atman; he 
unites with vijnanamaya Atman ; he unites with 
anandamaya Atman.” Again, later on, the Upa- 
nishad speaks of the five kosas in the macrocosm, 
and at the end (3-10) declares five times, as shown 
above, that the devotee attains unity with Brah¬ 
man. 

Correspondences between Macrocosm 
and Microcosm. 

Now the Vartikakara teaches how to see the 
macrocosm in the microcosm: 
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(1) Gorrespcndences as to Earth. 

% II Vi II 

7. In the bosom of Brahmanda, seven 
worlds such as Bhurlokaare said to exist. 
These dwell in the (seven) Sdharas (in 
the human body), form Muladhara up 
to Brahmarandhra: 


Bhuh 

dwells in 

Muladhara. 

Bhuvah 

99 

Svadhishthana. 

Svah 

99 

Manipuraka. 

Mahah 

99 

Anahata. 

Janah 

97 

Visuddha. 

Tapah 

99 

Ajna. 

Satyam 

99 

SahasrSra. 


fTWT 5 I%o 5 T Tfl^t || £ If 


8. The back-bone is the Mahameru> 
and the bones near it are the Kula- 
parvatas. The Ganges is Pingala Nadi, 
while Id 4 is said to be Yamuna. 
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(2) Correspondences as to Waters. 

i 

tivKzpmtRm n ^ 11 

9. Sushumna is the Sarasvati, and 
other nadis the other sacred rivers. The 
seven dhdtus are the seven dvipas ; sweat, 
tears and the like are the oceans. 

(3) Correspondences as to Fire or Light. 

RT2RT =q- sn^sf. | 

n \% ii 

10. In the muladhara dwells the 
Kalagni, amidst bones is B&daba fire. 
In sushumna lies the fire of lightning, and 
the earthly fire in the region of the navel. 

1 

% II 

11. In the heart lies the sun-fire; in the 
skull, the lunar orb; the eye and other 
sense-organs are the other luminaries. 

(5) Correspondences as to Air. 

TO | 


^TT%: 



16 
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12. As the worlds are supported by the 
pravahana and other vayus, so is the 
body supported by the ten vayus such as 
pr&na. 

Different aspects of prana in the body. 

snnTt i 

srftrfeiT feszw® u ^ it 

13. Starting from the muladhara,/>nmiZ 
enters Ida and Pingala in the form of the 
sun, and goes out through the nostrils 
and disappears at a distance of twelve 
inches. 






II II 


14. Coming as th6 moon from a dis¬ 
tance of eight inches, it (the same prana) 
enters within through the two nadls. As 
ap&na (it) throws out the dung, the urine, 
the wind, and the semen. 





II II 
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15. As Agni (Fire) and Soma (Moon) 
in one, it enters into the cavity of 
Sushumna; and rising up to Brahma- 
randhra, it grows into Udana. 

11 11 

16. Vyana spreads every day through¬ 
out the body the essence of the food eaten, 
while Samana ever kindles the bodily 
fire. 

5TFTT TiWST: f^TT I 

II ^ || 

17. N&ga produces hiccup; Kurma 
closes and opens the eye ; Krikara causes 
sneezing; Detfadatta gives rise to yawning; 

18. Dhananjaya causes distension and 
leaves not even the corpse. 

(5) Correspondences as to akasa. 

3TRJRTT II || 

Akasa affords space within the body as 
well as without. 
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There is the same akasa both in the microcosm 
and in the Macrocosm. 

(6-8) Correspondences as to the Sun, the Moon 
and the Soul. 

i 

w* ^ H ^ il 

ig. The Sun and the Moon, the regu¬ 
lators of time, are the prana and the 
apana of the embodied beings ( i.e in the 
microcosm). The witness (within) is the 
Purusha (without). 


That is to say, the personal soul in the micro¬ 
cosm corresponds to the cosmic soul, the Hiran- 
yagarbha in the macrocosm. 

Samanaska Yoga leads to the Amanaska. 


%TT I 



^ || H 


20. Practising the Samanaska-Yoga— 
this devotion with manas,—a Yogin, per¬ 
fect in the eight-stepped Yoga, rises to 
Amanaska (Isvara), to Him who has nc 

manas. 
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The Eight Steps of Yoga. _< Z'o 

^rr ?Fi%(RJTn%^TR^ ir^ n 

^ 3fT^T ^%'|[%: I 

^cTJTf<rTi^ =eT jr^prt irrii 

(l) Varna. 

21-22. Serenity of mind, contentment, 
silence, restraint of the senses, kindness, 
generosity, faith, straightforwardness, 
tenderness, patience, sincerity, harm¬ 
lessness, continence, reflection, fortitude, 
these among others are said to be Yamas, 
forms of self-control to be exercised by 
the mind. 

^TTF j%RT^r ^ 5^i%^IR^|| 

fii% i%3PTp^n: i 

( 2 ) Niyaina. 

23-24. Bathing, cleanliness, worship¬ 
ping, japa (saying prayers), homa (offering 
oblation), tarpana (propitiating), penance, 
charity, endurance, bowing, pradakshina 
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(circum-ambulation), austerities, fasting— 
these among others are said to be 
Niyamas, forms of self-control to be 
effected through the body. 




fnf ^TT^T I 



IN’ I 

(3) A'sana. 


24-26. Svastika, Gomukha, Padma, 
Hamsa —these are the Brahmic postures 
(Asanas). Nrisimha, Garuda, Kurma,, 
Naga—these are the Vaishnava postures. 
Vira, Mayura, Vajra, Siddha—these are 
the Raudra postures. Yoni is the Sakta 
posture. Paschima -tanaka is the Saiva 
posture. 

Brahmic, etc.: appropriate to the contempla¬ 
tion of Brahma, etc. For a description of the 
postures, see works on Yoga. 


ftWWW PkiaNWUMH. II I! 

ftqsHRKiftra: l 
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26-27. The posture for the Niralambana- 
Yoga, is niralambana {lit. propless, 
involving no specific position of hands, 
feet or other members of the body); 
meditation should be on the Niralamba, 
and the Niralamba is Sadasiva, the 
Unconditioned, the Paramatman. 

snoFFFT; || || 

(4) Prdnaydma. 

27. Restraint of breath comprises 
Rechaka (emptying), Puraka (filling in), 
and Kumbhaka (stopping). 

I 

strtitc 5 rRTiRRRT%r%: 11 ii 

(5) Pratyahara. 

28. The restraining of all the sense- 
organs from their objects is said to be 
Pratyahara by those who know the process 
of pratyahara. 

(6) Dhdrand. 

29. The fixing of the manas on some 
object of thought (adhara) is termed 
Dharana, concentration. 
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The object of thought may be one of the six 
chakras in the body, or the Divine Being in the 
form of Vishnu, etc., imaged in the heart. 

T%RT RR 5R2RII ^11 


(7) Dhyana. 

Meditation of Brahma, Vishnu, Siva 
and the like is termed Dhyana. 

Dharana is the mere fixing of the manas and 
prana on some object; while Dhyana consists in 
a continuous stream of thought directed to Vishnu 
or some such object of thought. 

^iVdTT^ri%TJ^ || \ o || 

(8) Samcidhi. 

Steadiness of buddhi in Dhyana is 
called Samadhi; while the Amanaska- 

Samadh 1 1S free from a]1 thou ht (of 

differentiation). 


t^rt ?ir srmf ( 

113 311 

Yoga necessary for steadiness of Manas 
and Prana. 

31. When chitta, the thinking principle, 
attains steadiness, prana becomes steady. 
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For steadiness of chitta, the devotee 
should practise Yoga with Dhyana. 

Lambika-Yoga. 

T%^i?m^n c R IRRII 

32. To contract apana, to restrain 
prana, and to fix the tongue on the 
uvula,—this is a means to Yoga, to the 
restraining of chitta. 

Signs of perfection in Yoga. 

[Mr STFT TJWR JR | 

f%fRRTT% 33 H 

33. When chitta becomes steady and 
prana is centred within, then, on gaining 
control over the five elements, lespecti- 
vely, the following marks appear : 

Control over the five elements (bhutas) may be 
gained by practising Dharana on their respective 
seats in the body. The seat of earth extends from 
the foot to the knee ; the seat of water from the 
knee to the navel; the seat of fire, from the navel 
to the throat; the seat of air, from the throat to 
the region between the eyebrows; and the seat of 
akasa, from that region to Brahma-randhra. 
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(RT) 5FPT 4lJF5 ^T^|i^u 

34 - Small quantity of dung, urine, and 
phlegm; health and lightness of the 

body; fine smell, voice, and complexion,— 
these form the first group of marks of 

Yoga, (marks of control over the earth- 
element). 






I 


%F5&TUTq; II II 


35 - Not to be affected by the tips of 
thorns, not to become immersed in water 
and mire, power to endure hunger, thirst 
and the like,—these form the second group 
o marks of Yoga, (marks of control over 
the water-element). 

#4.?*cpjt u ^ || 

36. Power to eat and drink much, to 
en ure sun and fire, to see and hear 
ar> * ese f° rm the third group of marks 
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of Yoga, (marks of control over the fire- 
element). 

nvi*#** ^ l 

3TH>I^I*t 4 %Trf II II 

37. To leap like a frog, to jump over 
trees like a monkey, to walk in the air, 
these form the fourth group of marks of 
Yoga, (marks of control over the air- 


element). 



=? q^r ll ^ H 

38. Knowledge of all times, super¬ 
human powers such as anima, possession, 
of endless powers,-these form the fifth 
group of marks of Yoga, (marks of control 
over the akasa-element). 

5TPT ggHT &nir i 

II ^ II 

39. When prana reaches sushumna, 
Nada (sound) of eight sorts is heard 
within: like the sound of a bell,, a drum, 
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a conch, an ocean, a vina (a musical 
instrument), a flute, cymbals, etc. 

Isyara’s manifestation in Yoga. 



5TfOT II II 


40. When prana dwells in Brahma-nadi 
(sushumna), the Divine Being appears 
in forms like those of fire, lightning, 
stars, the moon and the sun. 


Manifestation of Pranava in Yoga. 
3JPSTSRRT 5TRf | 

rfRFcf 51^% ||^|| 

41. In each breath the sun runs as many 
yojanas as there are breathings of a man 
in a day. 




II II 


42. By breaths numbering twenty-one- 
thousand-and-six-hundred, Atman daily 
repeats the mantra “ Soham , He I am.’’ 
for the prolongation of life. 
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wm ^ ^TR ^ ^rTFT^TT !RTRT^ I 

5rq^r iltf 3ii 

43. By omitting s and /?, and by 
merging a in 0 preceding it, the Pranava 
(Orn) is formed. 

?Ri5RT I 

ST'TOTIRI qf^TT: lIVtfll 


44. The wise say that a, u, m, the 
bindu and the ndda are the five aksharas 
(sounds) of the Pranava. 


The bindu is the nasal vowel-sound, without 
which the consonant m cannot be sounded. The 
nada is one with the sonant prana. It starts ,from 
Muladhara and becomes manifested in the cavity 
of the nadi through which the heated prana passes. 
The component parts of Pranava being mani¬ 
fested by this nada, the Pranava is said to end 
w r ith nada. Thus a , w, m, bindu , and nada are 
the five aksharas or sounds residing in Pranava, 
i.e . 9 in the body of man which is called Pranava. 


^r$Rg ftgfcr 11 11 

45. Brahma, Vishnu, Rudra, Isvara 
and Sadasiva,—these dwell in the five 
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aksharas in conjunction with the thirty- 
six principles. 

The Grace of God and Guru necessary. 



46. By the Guru’s grace, the devotee 
attains the eight-stepped Yoga ; by Siva’s 
Grace, he attains perfection in Yoga 
which is eternal. 

Perfection in Yoga consists in the intuitive 
recognition of the true nature of Atman. 

rtt: h vu 11 

47. To Him who is Being, Conscious¬ 
ness, and Bliss; who dwells in Bindu 
and Nada ; who has no beginning, middle 
or end; to the Guru of the Gurus be 
this bow! 

This explains the meaning of pranava. Exis¬ 
tence, Consciousness, and Bliss, represented res¬ 
pectively by a , u, m, constitute the Pranava and 
form the essential nature of Brahman. Bindu and 
nada stand for name and form, the one standing 
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for the manifested name and form, and the other 
for the unmanifested name and form ; so that they 
show that He is the cause of the origin, continu¬ 
ance and dissolution of the universe. They 
describe Him through His acts, but not as He 
is in Himself. 



II II 

/\ 

48. Thus ends the ninth chapter in 
brief in the work called Manasoll&sa 
which expounds the meaning- of the 
Hymn to the blessed Dakshinamurti. 





CHAPTER X. 
PERFECTION. 


Tenth Stanza of the Hymn. 


^T=f 

errfra^r /fe: 

[S^T'TROT^ %WT^II^TTII^ oil 


Because the universality of Atman has 
thus been explained in this hymn, there¬ 
fore by hearing it, by reflecting and medi¬ 
tating upon its teaching, and by reciting 
it, that Divine State which is endued with 
the mighty grandeur of being the Univer¬ 
sal Self shall, of itself, come into being, 
as also that unimpeded Divine Power 
presenting itself in forms eight. 
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The Highest anil. 

^TTW II \ II ' 

I. To attain to the (natural) ""state of 
the Universal Ego, by giving up the 
casual state of the limited Ego, is 
declared (in the tenth stanza) to be the 
end of this hymn. 


The Ego is, in Himself, one and universal. He 
becomes many and detached only by attachment 
to the bodies which are many and separate from 
one another. The aim of the hymn is to produce, 
in man, a conviction of this truth and thereby 
to reclaim the Ego from his present separate 
existence and life. 


The meaning of the tenth stanza may be ex¬ 
plained as follows: 

^HlTU? T%«TFcT 


II ^ II 


2. Sons, grandsons, houses, lands, 
money, grain, all in plenty—these lower 
ends, too, accrue in svarga, in patala and 
on the earth. 


17 
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Though the devotee will attain all things of 
desire by this hymn, yet the wise man should not 
resort to it for attaining such lower ends as these. 
He should ever aim at the highest object, nothing 
short of attaining to the state of Paramesvara 
Himself. That being achieved, everything else 
will have been attained as a matter of course. 

THRIFT SSR'JTFR II 3 || 

3. As cold is warded off from him who 
is engaged in cooking, so by this hymn 
all gain will accrue to him incidentally. 

ft i 

WRfTRH ^RT II ^ || 

4. Lordliness is in the very nature of 
Isvara, the Divine Being. It has, indeed, 
no separate existence from Him. Though 
man may be running, yet his shadow 
accompanies him. 


RRPsHR HTO: THRFcT II 'A II 
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5. Infinite Power is in the nature of 
Isvara, the Divine Being; and animd 
and the like are only a few drops that 
trickle down from it. When the devotee 
has himself become Isvara, they come to 
him of themselves. 

: 1 

^ x^cfic m 11 $11 

6. Atman is none other than Sadasiva, 
and it is by drops of Atman’s power that 
Brahma, Vfshnu, and Siva shine so 
powerful. 

tjon^icrj^ qR^vir 11 w 11 

7. By him who carries a. flower, its 
odour is enjoyed without his seeking for 
it. By him who has realised, himself as 
the Uniyersal Ego, the limited powers 
(of Brahma, etc.) are enjoyed. 

The Eight Siddhis. 

?TffHTr TTRJTT ^1%+IT I 

srnft: iicii 
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8. Anima (smallness), Mahima (vast¬ 
ness), Garima (heaviness), Laghima 
(lightness), Prapti (range of vision), 
Prakamya (freedom of will), Isitva (power 
to command), Vasitva(power to control)— 
these are the eight siddhis (powers). 






WTTSFT: ||<*> II 


9. The power called anima (smallness) 
consists in the all-pervading Paramatman 
entering into extremely small creatures 
as their Atman. 

?Tl%n^TTJI ll^o II 


10. The power called mahima (vastness) 
consists in the group of the thirty-six 
principles, from Brahmanda to Siva, 
pervading every-where outside. 


55 m 5^555^ ^TTfTH II U u 
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ii. The wise hold that laghima 
(lightness) consists in (the Yogin)—whose 
body is equal to Mahameru—being as 
light as cotton when being lifted up. 




12. The wise hold that garivia (heavi¬ 
ness) consists in (the Yogin)—whose body 
is as small as an atom—being as heavy 
as Meru when being lifted up. 

5TnfRW ^STTWqTFRTqjl ^ II 

13. The power called prapti (range of 
vision) consists in a person who lives in 
Pat&la seeing the Brahmaloka ; and it is 
very hard to attain for those who are not 
Yogins. 



14. The attaining, by one’s own mere 
will, of power to journey through the 
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sky and of other such powers is called 
prakamya (freedom of will). 





1 | \\ II 


15. Some declare that there is a power 
called prakas'ya (luminosity), in virtue of 
which all things shine in the light of the 
Yogin’s own body. 


W-BtfW&OT ^Isfer^T^n I 


.r-JyfN * 

^ni^r 



11 il 


16. The power to cause, by mere will, 
a creation of one’s own, its continuance, 
and dissolution, and to command the 
sun and the like is called Isitva 
(supremacy). 

i%cf?fnT^njj u \^\\ 

17. Vasitva (the power of controlling) 
consists in having all the worlds as well as 
the lords of those worlds under one’s 
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own control; and it is easy for Siva- 
Yogins to acquire that power. 

Glory of the Divine Contemplation 
5TTfP3Tf T%^T.* I 

T% iRdll 

18. Devas are under the control of 
that Brahmana who contemplates as 
above: what need is there to say that 
princes, tigers, snakes, women, men, and 
the like (are subject to his control) ? 

HK're^TWFli T%!% ^ || ^|| 

19. To those in whose minds the convic¬ 
tion as to their being one with the 
Universal Ego holds an unintermittent 
sway, to those who are perfect in samadhi, 
what is there which cannot be attained ? 

20. The wise man should recite this 
hymn and contemplate on the idea that 
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he is the Self in all, abandoning all 
yearning for the lesser fruits arising from 
svarga and so on. 

*TT5?[^ * f| qf^T: I 

TrT IR^II 

21. No wise man, indeed, ever looks 
upon the kingdom of svarga as a great 
empire. That alone is his empire, 
namely, the identity of his Self with the 
Supreme Being. 

/ SfRlRT IRRII 

22. All siddhis (powers) come to him 
who ever contemplates the Self in all. 
Wherefore, with the mind controlled, 
one should hold his empire in the Atman. 

Love of God and Guru essential for wisdom. 

i ^ ^ TO *r%T4T ^ <T«n 5 % | 

y TT%qr nsfr: \MW 

23 - Who so hjith highest love for God, 
and for the Guru as for God, to that 
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Mahatman the truths here taught shine 
in full.” 

5 PTI^[: I 

^ir wrtft iRtfii 

24. He Who, by His power of light, 
affords light to all lights, Who lights the 
whole universe, may that Light shine 
full in His light! 

fTrt I 

TTFT^W' II R'A II 

^U| |4^M^'T^¥rRT4^TR% 


25. Thus ends the tenth chapter in 
brief in the work called M&nasoll&sa, 
which expounds the meaning of the Hymn 
to the Blessed Dakshinamurti. 


Om Tat Sat. 












II. 

SURESVARACHARYA’S 

PRANa VA-VART! KA 

TRANSLATED INTO ENGLISH. 




3T4ia: wtarar gqifaftfq sqreqTCqm: n 

3?t q^s^qi^qqfqsnsr# qsr i ^qtssqTp^ i 
«reat5iw« i 3Tff itfWFRiqifti i qaf- 
g?qr^q: q^q^qiH i qwr^fcqtsfe^ sj^ n 

q^mf ^RT*r%qj fear ftqsq *fiWi ftsfqrq- 
*rr*i ftqs^fts qtf^r qaftoq qrqisqqsR i 
3T«qutqiqqiqr*qr ftcjrqai qqsqq^ n 

q^^qajqn^qif^ ^q m | 

W^faqiRq: i ^q^q^vi^q^l qqjqqrfq- 
rrirt fw i ^qqqqiR: n 

am'teqqanr^Tfa qafqRfqifa, g?q>T§ % qsf- 
qnqr: qqt^qrf^i *i*t *nrc$i? ftjj qifofc 

feoqqq ^q% | ^a^q^RRqqM 
5TRRqq^R3T: q^rq: qftqq: *=tjt ^q% i gjqqrfa- 
q^q^qf %5R: i Grg^rqpK: n 




qrc«Rrffo*rR*R: i gg 3 33, Jiraq;, 3 ift *^3 i r 
ft^q;, Hiftmq;, qift iaf«^, 3 famaq;, q 

sm^, qtqqq^ i % 3 fos^RqmiRTa^faqj 
flfo-TORm^ 55: qjlWRqqTS^^R ^THJ 1 ^W- 
fqqr?ai?qT srr^r: 1 q$ir: u 

3 TO 35 R, 3 $!?t TO 2 fi^ 55 % II 

srf-rirRT *n$ fcafasrosrcw, qi^T^, qua 
g^nqq. i ft 3 qwra^rsq 

5R^%Fq srirarsq^faq^qT^iq qqifa: I ‘ <Rqafq’ 
‘ m sqfa ’ * air h*tr^ m ’ 4 amreqr m ’ |?*nft- 
3ra*a: n |ia asto'i q*fq 11 
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Purpose of the Tract. 

T^rr^nn^R ggsj?rr SttFm II % 

1. The syllable ‘Om’ is the essence of 
all the Vedas, illuminating the Truth. How 
thereby to secure balance of mind will be 
shown to those who wish for liberation. 

The Avyakrita. 

mi I 

2. There was the One Supreme 
Brahman, the ever Unbound and 
Immutable. By association with Its own 
Maya, It became the Seed, the Avyakrita 
or Undifferentiated Cause of matter. 

The Sutra or Hiranyagarbha. 

cRJ II \ 
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STI'TJ I 

^^T%ofr *R>ri ii 



: T^pTT TrCl I 
i%# srWp ii $ 


3. Thence was Akasa born, the Sabda- 
tanmdtra, sound in essence; thence came 
Vayu, tli e Sparsa-tanmatra, touch in 
essence; thence Tejas, Rupa-tamndtra, 
colour,in essence; thence Waters, Rcisa- 
tanmatra, sapidity in essence; thence Earth, 
Gandha-tanmatra, odour in essence. Akasa 
has the sole quality of sound; Vayu has 
the qualities of sound and touch; Tejas has 
three qualities,—sound, touch, and colour; 
Waters have four qualities, — sound, touch, 
colour and sapidity; Earth has five 
qualities,—sound, touch, colour, sapidity 
and smell. From them was produced the 
great Sutra or Linga t ensouling all. 
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The Yiraj. 

q^T 3TRT I 

q^n^UFt ^TTR <|%: II v® 

if^n^ fa^wnpn i 

RFTR^FT =^'37 T%*RR3^: II £ 

VTFRqjf^ | 

^jsrfqjRr^w wi: q^r *rqpq i% n v 

qi^nr^*TMii^Rrd qr^nf^wnfftR i 

q^q^qcRRrr^TTfR^f^T: n ^ o 

q^rfRTT^ rRW =q T%*re*rqq i 

^ =qRiR: u u 

4. Thence came the five gross elements, 
and out of these came the Viraj into being. 
When bhutas or elements are quintupled, 
they are said by the wise to become gross 
elements.—Let each of the five elements, 
such as earth, be divided into two halves; 
and let one half of each be again divided 
into four parts, and let,one of these parts 
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of one element be combined with the other 
elements, one part with each. Thus in the 
element of akasa there are five parts, four 
of which are parts of Vayu and the rest.* 
The same principle should be applied to 
Vayu, etc. Those who know truth declare 
that such is the quintupling of the 
elements. The elements thus quintupled, 
together with their products, go to form 

the Viraj. This is the sthula or gross 
body of Atman who has (really) no body 
whatever. 

Three aspects of the manifested Brahman. 

ter i 

asr tete wrcgifa f n 

sFteter te 11 \\ 

te+PRTRrterfi sirte 1 

11 ^ 

3,1 The quintupled akasa, then, contains one half of pure 

akasa, the other half being composed of the other elements, 
each of which forms one eighth of the whole. 
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ll 

5S5*i ^q558jaiq^ | 

^f^nj3t ri R^TH^n%qi^nq%q^q^ u 

frfT«ITr*T <FTT ^[SPTF^n^ ^STRIT^ I 

qw ^rai ^ i%fnTwr^^ 11 \* 

«i^wTTcqw^rR sn^r TFwarniq- j 

11 \c 

qFTfqF*TT%Fr qtxtJ qTftsq sq^ajiiq- I 

^rq^wifr^TfjJn^Rrsq =q i 

srfa'^ ci^fBFF^nf^cn^ n R 0 

qi^iq^IctTR^rR JT^o^cT^T 3T£$rt I 

sn^^r T%? 2 M 5 nm|qrT^ 11 ?A 

f^nter qr *rq^ i 

^T^r ^ 3 ^T 3 nFT%RTq^ l| RR 

•?WI%qq«TI^T ^5-qf^R^[^T]^Riiq; | 

d^ 3 ^*nqt# q^nqr^r: u 


18 
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IT(tB ^f5T I 

riR^xb II W 

3TT^T rlR^rR 3Tfq|# f^MKl: || 

^cfo^o 4 |+{c| | 

sR^tr ^rarf^ra^ n 

Rt^^Ic^Wc^tR ^rf^T ^ I 

^f^T ^Rv^tR ^nrhTT^?Tq; II Rvs 

<PTPan^Tl%Rr 5 TTtR K^K^T^r *TT *T^ I 

3TTsnj<T ri R^Tbm^mqWq: n ^ 

5 . Threefold, as the Adhidaiva (the 
region of Cosmic Intelligences), as the 
Adliydtma (the individual man), as the 
Adhibhuta (the external visible world), 
does the One Brahman appear in diferent 
forms, as shown below, owing to illusion, 
not in reality: — 
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Adhyatma. 

Adhibhuta. 

Adhidaiva. 

The organ of 

Sound, the object of 

Dis, Space. 

hearing 

the sense of hearing 


,, touch 

Touch, ,, touch 

Vayu, the Air. 

>> sight 

Colour, ,, sight 

Aditya, the Sun, 

,, taste 

Sapidity, fl taste 

Varuna. 

.. smell 

Odour, ,, smell 

The Asvins. 

Tongue 

speech 

Agni, Fire. 

Hands 

Objects to be 

grasped 

Indra. 

Feet 

Objects to be gone 
to 

Vishnu. 

The anus 

Excretions 

Mrityu, Death 

The organ of 

Sex and such objects 

Prajapati, 

generation 

of pleasure 


Manas 

Objects of thought 

Chandra, the 

Moon. 

Buddhi 

Objects of under¬ 
standing 

Brihaspati. 

Ahankara 

Objects of Egoism 

Rudra. 

Chitta 

Objects retained in 
thought 

The various forms 

of darkness 

Kshetrajna. 

Tamas or Ajnana. 

Isvara. 


Yisya and His unity with the Yiraj 

m ^ T%RTSiTR || 

m sTFifen^n srcrc i 

W^RWTRI ^Tg^f I^RT^m I! 





















198 DAKSHINAMURTI STOTRA 

6 . The cognising by external and 
internal organs of sensation,—helped by 
the co-operation of the several Intel¬ 
ligences (Devatas),—of their .respective 
objects is said to be the jagrat state. The 
Atman identifying Himself with this 
jagrat state, and with the physical body, 
which is the seat of the sense organs, is 
called Vis'va. One should regard Vis'va in 
the form of the Viraj, for the cessation of 
difference. 

Taijasa and His unity with the 
Hiranyagarbha 

^Ri^moT q^tq q^ =q II \ \ 

qiqqipiqi^qi^q^n: qRFgqq^qiq; n ^ 

^q^q qqi^q II 33 

q^ffqq: 1 

s^HqR^q^r 11 

qFriqRRqT sqR 1 
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q4<*IJ SIFTftFT: || ^ 

q^r =q i 

_£ r\ r\ _• __1 O,_ ^ 

wwsn^w&tm irag: 11 ^ 

vsi^mtK srftrr: i 

qRonq^q - ^nq^^RR^qqr^qq, 11 ^ 

qifRn^q^q<q *qq i 

3TRRTRI srafcfogfrarcr: qfMf&r: II ^ 

fl^qrro^q'q isra : i 

"O 

7. The Sukshma-Sarira or subtle body 
of the Pratyagatman, which is but 
illusory, comprises the following : — 

(1) The five organs of sensation, namely, 
the organs of hearing, touch, sight, smell 
and taste. 

(2) The five organs of activity, namely, 
the organ of speech, hands, feet, the anus 
and the organ of generation. 

(3) The fourfold internal organ as 
made up of Manas , composed of formative 
thoughts: Biuidhiy which is of the nature 
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of determination; Ahankara , the Egoism 
making up the personality; and Chitta> 
the faculty of reflection. 

(4) The five functions of prana or vital 
force; namely, prana, apana, vyana, 
udana, and samana. 

(5) The puryashtaka or the eight regions, 
comprising the five subtle elements such 
as akasa (ether), vayu (air), fire, water, 
earth; as well as avidya, kama, and 
karma. They say that this puryashtaka is 
called Linga-sarira. 

The consciousness which, during the 
quiescence ol the sense-organs, arises in 
the form of the percipient and objects of 
perception manifested in virtue of the 
samskaras or latent impressions of the 
jagrata state, is called svapna. The 
entity who indentifies himself with these, 
i. e. f with the subtle body and the svapna 
state, is termed Taijasci. The wise man 
should think of the Taijasa as one with 
the Hiranyagarbha. 
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Prajna and His unity with I's'yara 


57 17-757 ^ \\ 

57 *RTFT ?T ftWFT ^ | 


5TfrrR^Ri%M^ ft 



1 TRRT 5 TO 1 RT 

^iRTW'^^r n 

arftnriR ^ 4 ) 4 ^ i 

STHTIRTR ftl%^Rr^l| 




tf o 


*3 


8 . The ignorance or nescience of 
Atman blended with a semblance of con¬ 
sciousness, is the cause of the two bodies 
( Sthula, and Sukshma) ; and it is called 
Avyakta the Unmanifested,and Avycikrita, 
the Undifferentiated. It is neither existent, 
nor non-existent, nor both existent and 
non-existent. It is neither distinct (from 
Brahman) nor non-distinct, nor both 
(distinct and non-distinct). It is neither 
made of parts, nor partless, nor both 
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(made of parts and partless). It is remo¬ 
ved by the knowledge of the unity of 
Brahman and Atman, inasmuch as it is 
false. The cessation of all cognitions, the 
state of Buddhi remaining in the form of 
its cause as the fig-tree remains in the fig- 
seed, is called sushupti. The entity who 
identifies himself with these two (with 
Avyakta and Sushupti) is called Prajna. 
One should regard Prajna-Atman as one 
with (I's'vara. or Akshara) the Cause of 
the universe. 


The One Reality 







wz ir^pr i 




9. The one Reality, which is consci¬ 
ousness in essence, appears by illusion as 
different, in the form of Vis'va, Taijasa, 
and Prajna; as also in the form of Viraj, 
Sutra and Akshara. Since the three enti- 
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ties,such as Vis'va, Taijasa and Prajna are 
one with the three entities such as Viraj, 
Sutra and Akshara, one should regard 
them all as one and the same, so that the 
absence of all else may become manifest. 

Contemplation of A'tman by Pranava. 

cii M 

sraRto to: FTfrf I 

rmf[ TT^rt fil# 3 I) %'S 

io. The whole universe, composed of 
Prajna and so on, is one with the syllable 
‘ Om for, the universe is made up of 
designations and the designated,which are 
never in fact preceived separately. Visva 
is one with the syllable ‘a the syllable 
l iC is said to be one with Taijasa, and the 
syllable W is one with Prajna. In this 
order one should regard them. 

ii 'tc 
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3T3JTC 3^ 5rf^TT^ I 

t^rer mfc srf^ro^ II 

w$\i 5nt T%3TRR | 

R^^^x^gR: II K o 

M<4| R^-y^l^l r^rs^RR I 

frr^TT TRtT rRHTl%RT R^mr^ll 

l%gTRR ft$R RRRRtT tte RR^T I 
;^RWRTR5S^ qnfrR^HTpR^ II W 

ii. Prior to the time of Samddhi, one 
should thus contemplate with much effort 
and then dissolve the whole universe in the 
Conscious Self, step by step, dissolving 
the gross in the subtler one. The devotee 
should dissolve the syllable l a ,’ the Visva 
aspect of the Self, in the syllable ‘w’; and 
the syllable ‘w,’ the subtle Taijasa, in the 
syllable 'in’; the syllable ‘w,’ the Prajna, 
in the Chidatman, the Conscious Self. “I 
am the Conscious Self, the Eternal, Pure, 
Wise, Liberated, Existent, Secondless; 
I am the ‘Om,’ Vasudeva, the Supreme 
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Bliss in its entirety;” having thus thought, 
he should dissolve even this discriminative 
thought (Chitta) in the Witness thereof. 
When dissolved in the conscious A’tman, 
that thought should no longer be disturbed 
He should remain as the all-full con¬ 
sciousness, like the full unmoving ocean. 


q# ^ftt 


qi%JT32T <5^TRST lj 




12 . Thus having attained balance in 
mind, endued with faith and devotion, 
having subdued the sense-organs, having 
overpowered anger, the Yogin should see 
the secondless A’tman. Because at the 
beginning, at the middle and at the end, 
all this is pain, therefore he should always 
firmly dwell in the Reality abandoning 
all. 

Ji'vanmukti. 

*r: I 
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f^TU^TT | 

qrsiq u 
|q # q^ro i 
q N^qTr^ M 

1% 5 q^qfo froq T%^i|-^T%flrqq^ i 
qfrRTW^rfRFqiW qRS WqqTrb II <\ d 

to TOqq T%^FMT^fi%^q[q i 
Jroq^TRTO^ 5rR^IFFFnqq: II ^ 

5^f> qq *qrq inqq^: sfito i 
iflFWWPTFI Farq riqqrRq 11 $° 

rv r\ r\ r\ • ^ rs rvO 

snq^nqFTOTO qqTTOiqq^rqqj 
%TOTFT^ m TOqiTOTO^II $ \ 


qrroiqqiM^ i*nqitqqi%qq; 

q*nq qqF?rqu 




13. For him who sees the all-pervading 
tranquil, secondless, blissful A’tman, there 
remains nothing to be attained or known. 
Having achieved all aspirations, he 
becomes wise ; he always remains a 
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Ji'vanmukta. Fixed, in A’tman with all his 
being, he never indeed sees the universe. 
No doubt he becomes aware of the dual 
universe occasionally when he is awake to 
the world around ; but then he sees it not 
as something different from the Conscious 
A'tman, inasmuch as Consciousnesss runs 
through all. On the other hand, he sees 
this universe as false, like the confusion 
of the four quarters, or like the 
appearance of many moons. Then, owing 
to the accumulated prarabdha-karma, 
karma which has already begun its 
effects,—he is aware of a semblance of the 
body. The S’ruti says that he has to wait 
only till death; and even the continuance 
of the prarabdha in the case of the 
liberated one is a mere illusion. This 
person, having known the Reality, is 
always free from bonds and never 
otherwise. On the exhaustion of the fruits 
of the prarabdha, he attains at once to 
the Vishnu’s state, which is beyond the 
darkness of avidyS,, free from all false 
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appearances,—the pure stainless Con¬ 
sciousness which is beyond the reach of 
thought and speech, free from all 
designations and designated objects, and 
devoid of anything which has either 
to be acquired or cast aside ; which is 
Bliss and Wisdom in one solid mass. 

Conclusion. 

ii 

f^rr T^ri wn i 



*P|Oiq\ 


14. Therefore this tract should be 
learned by all devotees, endued with the 
attributes of pridelessness, etc., (vide 
Bhagavadgi'ta, XII. 13-20), with devotion 
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to the Guru and with His grace. The wise 
yogin should try and reflect upon this 
vidya at all times of sandhya, not 
engrossed in the objects of pleasure, 9f 
this or the next world. He should always 
contemplate his own A’tman who is free 
from all attachment and hatred. 




DAKSH1NAMURTUUPANISHAD, 

TRANSLATED INTO ENGLISH 


WITH NOTES. 



DAKSHINA’MU’RTI-UPANIS HAD. * 


3*7 ^ | ^ iff I ^ €r 

^tr| i i jtt %g^r- 

I sfr 5TTRT: srrfrr: snfcr: II 


May (Brahman) protect us t both ! 
May He give us both to enjoy ! 
Efficiency may we both attain ! 
Effective may our study prove ! 
Hate ma^r we not(each other) at all! 
Peace ! Peace ! ! Peace !! ! Amen! 

3 fr i mm r 


mkm lwi: I ^ ^ 

I%^FRT H|^4 
#!%? 



qSFf.- 


Om! In* the Brahmavarta, at the foot of a mighty 
l)hdndira fig tree, there assembled Sanaka and 

* This Upanishad is said to belong to the Black Yajur- 
Veda. 

t i.e. t master and pupil. 


19 
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other mighty sages for a great sacrifice. Then, 
desirous to know of Truth, they approached the 
long-lived Markandeya with sacrificial fuel * in 
hand, and asked : Whereby dost thou live so long? 
and whereby dost thou enjoy such bliss ? 


He said: It is by knowledge of the highest 
secret, of S'iva, the Reality. 

^ ^^^ ^ ^r\ ^ ^^^ ^^^ ^ ^ ^ 

? % R^n: ? RST ? I 

T%T% *? 


What is it which constitutes knowledge of the 
highest secret,—of Siva, the Reality ? Who is the 
Deity there ? What, the mantras ? What the 
devotion ? What -the means to that knowledge ? 
What the necessary aids ? What the offering ? 
What the time? What the seat thereof? 


SJWT srefa ^ | ?r: 

RT H I 3RRT 


* An offering with which a disciple approaches a 
teacher of spiritual wisdom. 
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He said : That constitutes knowledge of the 
Highest Secret,—of S'iva, the Reality—by which 
S'iva, the Dakshinamukha, v becomes intuited. He 
is the Deity who, at the time of universal 
dissolution, absorbs all into Himself, and who 
shines and delights in the happiness of His own 
inherent bliss. 





*nin wn, 




JTFitr 


sfcr i 

^ rFT: Hritf II 


* The word 1 Dakshinamukha ’ is interpreted in two 
ways: first as referring to that Incarnation of S’iva in which 
He ^represented as a Guru teaching spiritual wisdom at the 
foot of a fig tree with His face turned to the South; secondly 
as referring to the Unconditioned Formless Divine Being 
who can be intuited only by the dakshina or buddhi 
becoming perfectly pure and serene. Those who are not 
equal to the contemplation of the Divine Being in the latter 
aspect are recommended to contemplate Him in the former 
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arferrei n 

^TRq- 

*fn%€waprraT- 
^i%aiujra#ri- ii 

4T^m i 

3TT#T M ^=RT% I 

M^IOT <TcT 3T ?RT: 

ii 


^IRU- 

5 ^T *TST^I^ 
^Rl^ROT 
STIHWffi ^TRT 



^rq - : I 





W 3 KI: ^FT#- 

S^R^rirrt ^r m II 
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^tpf: i 

<TK 5TFIT | 

c\ 

^Tonq^gi^ rRT: ^I^JrRq^ || 
|TI%fq? 'T2*Tr^!%3TFlT 3rTT 
^9TSi^n°Trsq- *rh%: 11 

«I XWr 

VRfr^Tfqio^^j 

^nn^n^RW: i 
ftWf 

M?p: st^tst: 

V 3 

wat\&: ^i%qwT: 

5TT It 

TF%oi s^TIST: I 

<TTC FFTT <*? ^F^RFT =q I 

q?* =qR^3TFii =q n 
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«iHij- 

€i^tt 

RWT*T^*nT35 ^TT^iq- I 

*jfrpr: 

^ II 


•\ 





T%*g^fa:, 3 T^ 5 ^:, 


^TR *ft^t gwr <rt: | 



^Tr^ ?T^T|n?n^ ^i | 
Tni%^r 337^ i 

3T13^TI ^<N: ^m^TTWTTR: 11 


«TRq- 


5 T 7 RTFR 

*ra>r$ra3H? oRito^wT^if^i^ssrani 
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[Here the Upanishad mentions five mantras, + 
containing respectively 24, 9, 18, 12, and 32 
syllables, and recommends a contemplation of the 
Deity in one or another of His forms t described 
as follows :] 

1. I adore the three-eyed, moon-crested 
Dakshinamurti who is of pebble and silver 
colour, holding in the hands a rosary of 
pearls, a vessel of nectar, a book and the 
symbol of wisdom ; having a serpent for 
his girdle, and putting on various orna¬ 
ments. 

2. May the milk-white three-eyed 
Primal Being (Bhava) grant us purity of 
thought, He who, seated at the foot of a 
fig tree, surrounded by S'uka and other 
sages, holding in the hands the symbol of 
the blessed wisdom, with axe and deer,— 
one of the hands resting on the knees, the 

t These mantras are not given in the translation, because, 
to be effective at all, they should be learned from a duly 
initiated Guru. In the longer mantras, the Deity is invoked 
to grant spiritual wisdom to the devotee. 

I For the contemplation to prove effective, the devotee 
should contemplate the Deity in the form described in the 
*s criptures. 
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loins girdled round by a mighty serpent, a 
digit of the moon enclosed in His clotted 
hair! 

3. May Dakshinamurti, the Gracious 
Lord, ever protect us, His body white with 
ashes, wearing a digit of the moon, with 
the lotus-like hands shining with the 
symbol of wisdom, a rosary, a lute, and a 
book ; handsome with the vo<>ic hell, 
seated in the posture of an expositor, 
surrounded by hosts of mighty sages, with 
serpents on, and clad in hide ! 

4. I adore Him who in His hands holds 
a vin&, a book and a rosary, with a cloud¬ 
like throat, who is rich in gifts, girdled by 
a mighty serpent, resorted to by S'uka and 
other sages ; who has made the foot of a 
fig tree His abode. 

5. I contemplate, for the attainment of 
the highest end, the Supreme Guru, the 
spouse of Bhavani, the serene-faced 
Primal Being, He who is spoken of in all 
the Vedas (the first utterances), whose 
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hands shine with the symbol (of wisdom), 
with a book and fire and a serpent, who, 
bedecked with garlands of pearls and a 
crown blazing forth brilliant with the digit 
of the moon, resides at the foot of a fig 
tree and removes the ignorance of all. 

qfcR: | Zfwzzm srra: I WR# TO: I 

rrrt% i 

Devotion * consists in firmly dwelling in the con¬ 
stant thought that “I am He +.” Repetition of the 
mantra as inseparate from Him constitutes the 
means to that knowledge. To be concentrated in 
thought upon Him exclusively proves an effective 
aid to it. The dedicating of all bodily activity (to 
Him) forms the offering . The three states of 
consciousness (dhdmans or avasthas y such as 
jagrat, svapna, and sushupti) are the proper time 
for it. The proper place is the twelve-pointed seat 
(i.e.y the. sahasrara or thousand-spoked wheel in 
the cavity of the head). 

* This and what follows form answers to so me of the 
questions put hy the sages to the Teacher. 

identical with S’iva.” 
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ir ^ 3 ^: 5^3=3: —q>«i 3\s- 

3TT^i: ? 1 % rw{. ? qr-SWRRT^: ? ffa I 


Then again they asked Him as follows, full of 
faith: How conies His manifestation? What is His 
form? And who is His worshipper? 

tc^rq— 

srtivpjofq^ 5 inq^R 

^TTrT % 1 

itr ^qiTHKRi^ 11 





^ ^nr^i^q; i 




515% ^t%ott spi 5?# 1 

tttR: t%rs^ 5^tttkw:II 

VRRR. 

wIr 1 













DAKSHINAMURTI UPANISHAD 


221 


Sp*T: ^TSRNW^T STRtt II 
^rr m <-h <^i *&- 

*nrft i ^qPi ^Lii 

He said : In the mighty lamp of wisdom , over¬ 
flowing with the oil of vaircigya (indifference to 
worldly objects) and furnished with the wick of 
Bhakti (Faith) one should kindle the light of know¬ 
ledge and see. Then the darkness of delusion being 
dispelled, (S'iva) Himself becomes ‘manifested. 
With a view to dispel the utter darkness, the 
devotee should produce fire, making vairagya the 
lower arani (stick) and knowledge the upper one^; 
and then S'iva will exhibit to his view the hidden 
Reality. Dwelling in the devotee as his own very 
Self with His inherent bliss, He revives viveka or 
discriminative wisdom hitherto overpowered with 
delusion and oppressed by duality for want of pro¬ 
per enquiry into truth. Thus (in the language of 
the Purana) S'iva, showing Himself in all His 
bliss, restores to life the son of Mrikandu, hitherto 

* The figure refers to the process of producing fire by 
attrition for sacrificial purposes. 
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oppressed with the fear of Yama, the latter 

ragging him with the bands of rope tied around 
his body.f 


The word ‘ Dakshina ’ means Buddhi. Because 
Buddhi is the eye by which S'iva can be directly 
seen > We is called Dakshinabhimtikha by the 

Brahma-vadins. 

At the beginning of creation, Brahma the Lord, 
having worshipped S'iva, attained power to create 
and was delighted at heart. The devotee in this 
path, steady in his effort, attains all objects of 
desire and becomes quite happy. 

Whoever studies this highly Secret Doctrine of 
S iva, the Reality, He is delivered from all sins. 
He who knows thus attains liberation. 

Such is the Upanishad. 

tThis is one of the many instances where a minor Upani¬ 
shad affords an esoteriq interpretation of a Puranic allegory. 
The Purana says that the. sage Markandeya was first des¬ 
tined to live a very short life; but that, by devotion to God 
—to S'iva according to some puranas, to Vishnu according 
to others—he overcame Yama, god of death, who came on 
the appointed day to take away his life and began to drag 
him by means of his bands of rope. Here, according to the 
Upanishad, Markandeya takes the place of Viveka or 
wisdom ; Yama, of moha or delusion; ropes, of the absence 
of enquiry ; and fear, of the duality, 


\ 
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3ff | ^ 5||cW^ I ^ § 

I 3rf snfcr: srrfer: srrfcn u 


3Tf . 


May (Brahman) protect us both ! 
May He give us both to enjoy ! 
Efficiency may we both attain ! 
Effective may our study prove ! 
Hate may we not (each other) at all 
Peace! Peace ! ! Peace ! ! ! Amen ! 


[ i *nr 
AT fafe- 


Om Tat Sat. 




















JNANESHWARI 

THE BHAGAVAD GITA WITH THE 
COMMENTARY BHAVARTHA DlPIKA 

by SRI JNANADEV i, 

Translated from the Original Marathi 
BY SRI R.K. BHAGAVAT 
First Edition 1952-54 

Redesigned and Re-set 2nd Edition In Press. 

The Bhagavad Gita embodies in the most popular 
form the essence of the Whole Vedic Religion 
within a short compass. It is known as Jnanamaya 
Pradipa — the Light of Knowledge. Saint Jnanes- 
var who lived nearly seven hundred years ago 
had at a very young age a vision of that Light 
and he gave discourses on the Gita which came 
to be known as Bhavartha DIpika or Dnyaneshwari 
highlighting the meaning and significance of the 
dialogue between the Blessed Lord, and Arjuna. 

Prof. R.D. Ranade said in his foreword to the 
first edition: “Jnaneshwari is one of the greatest 
works, if not the greatest, in the whole of Marathi 
literature and especially spiritual literature. It 
may also be one of the greatest spiritual books 
in the world. The work will present to the English 
readers a novel commentary on the Bhagavat- 
Gita which is altogether different from the general 
run of commentaries either in Sanskrit or in any 
other Indian language”. 

This new edition contains the original text 
of the Gita in Devanagari followed by Dr. S.K. 
Belvalkar’s English rendering of the text and the 
English translation of Jnaneswari. 

Publication Price Rs. Sixty 
postfree if prepaid, upto December 31, 1978 

SAMATA BOOKS, 10 KAMARAJ BHAV AN, MADRAS 








